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FOREWORD. 


In my ''Sri Gouranga — The Man’’, — a chai'acter study 
-of the Prophet of Nadia, — I have tried to sketch the main 
-scenes of- his life-drama in as simple and concise a manner 
as possible. The present work which contains his 
teachings on the philosophic side of his religion ‘ should 
be a fitting sequel to the former. The characteristics of 
his philosophy can be understood all the better by one 
who has studied his character. Because, in the case of 
Gonranga, the central point of his philosophy is an 
expression of his character. He preached not by dogmas 
but actually by his life. Dogmas — such as the relative 
importance of different Gods, origin of avatars, position 
of Golaka, Brahman Loka etc,, etc.^ — ^have no doubt found 
a place in his philosophy and have even given sufficient 
scope for dogmatizing in sectarian quarters. But the 
propagation of dogmas were never a part of his life’s 
teaching and preaching, whether in public or in private. 
These dogmas have no doubt been authoritatively laid 
down by Goswamis as binding articles of faith. But it is 
remarkable that Sri Gouranga himself only once during 
his life spoke on these matters and to one individual man 
Sanatan during his short stay at Benares. His whole life, 
'however, was an uninterrupted, intoxicated course of 
Prema and only Prema without even a vestige of a 
dogma or a creed. . Therefore his life itself is the best 
interpretation of the outstanding lesson of his philosophy — 
and that is Ptema^ love to- God and love to man. To this 
extent "Sri Gouranga — ^the Man”, being a work on his 
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life, may be of some help to the reader. Otherwise the 
present work is complete in itself. 

The teachings which Sri Gouranga imparted to 
Sri Rupa and Sri Sanatan, particularly the latter, form 
the basis of the Goudiya Vaishnab philosophy. These 
teachings, as they were delivered by Sri Gouranga 
according to the version of the Chaitanya Charitamriia f 
have been kept intact in this book (omitting repetitions- 
and certain lengthy details and adding a few explanatory 
remarks here and there within brackets or in foot notes)' 
in the main chapters relating to them. At the same 
time the philosophy of Sri Shankar achary a, the 
refutation of which was a distinct feature of Gouranga^s 
discourses with Sarbabhaum Bhattacharya at Puri 
and Prakashananda Saraswati at Benares, has been 
explained side by side with the Goudiya Vaishnabic view 
in Introduction II to enable the reader to make a com- 
parative study of both the systems. This has been found 
all the more necessary on the principle of ‘'hear the other 
side'b as the old biographies, beyond a mere reference 
to vShankar’s system, contain little worth knowing about 
it. In fact, it has been dealt with, if at all, in a meagre 
way, if not with scant respect. Perhaps this was natural 
for the authors whose chief business was to propagate 
Sri Gouranga’s religion. 

In Introduction I, an attempt has been made to under- 
stand who the real Krishna is, that is to say, who and 
what Sri Gouranga^s Elrishna was. The real Krishna can 
only be reached — in a mass of apparently self-contradictory 
matter in different books — through a reconciliation of the 
various and variant descriptions of the Gods and Goddesses. 


XI 


in the Ptiranas. Hence the necessity for this humble 
attempt. 

Two Vaishnab friends of mine. Prof. Puma Chandia 
Biswas M.Sc., a scholar and a gentleman, and Sri jut Nalmi 
Ran j an Mittra, a devout Bhakta possessing at the same 
time a keen insight into the Vaishnahic lore, deserve my 
best thanks for very gladly giving me the use of some 
books for the time I required them for reference. I must 
also thank another friend — a scholar of high attainments, 
who shall be nameless according to his own wish — for 
lending me a helping hand in revising the manuscripts. 
My sincere /1 5ZS goes to Sirdar Hari Sing, — a worthy son 
of his noble father Sirdar Praman Sing, a pleader of Lyal- 
piir (Punjab) — for the great pains he took to type-write the 
whole copy in a charactei'istic spirit of service, and thus 
making it possible for me to send it to the press. 

I regret the few printing and other mistakes that have 
crept in due to hurry and a great press of work, hoping 
that the reader will kindly excuse and correct them 
according to the ‘errata’ at the end of the book. 

SwAMi Durga Chitanya Bharati. 




INTRODUCTION.— I 

THE REAL KRISHNA. 

‘‘Even before the appearance of the manifest world' 
the Real One existed’’ just as He exists now. “He is one- 
^ and without a second.”^ This is the teaching, of the. 
Upanishads,— the Vedanta. This is an accepted truths 
admitted on all hands and by all sects. 

Then says the Upanishad, — “He (the Real One) 
desired to be many, to multiply, and thought”^ on the 
plan of the creation and the creation emerged out of Him. 
Hindu philosophy does not admit the creation of the 
world out of nothing, but says that the world was already 
in the Real One as germ is already in the seed. The 
creation therefore means only emergence out of its latent 
state when the time for it is ripe. 

Now, regarding this Real One, some say He is formless. 
Others say He has a body, though a non-material body. 
The two schools follow respectively what are called the 
Jnan Path and the Bhakti Path. Practically all the 
followers of the Bhakti Path recognize a body of God, 
whether permanent or manifested. Among the followers 
of the Bhakti Path again there are sects and the form 
worshipped by one differs from that worshipped fey 
another. But each sect considers its own particular form 
of God as the highest or the highest manifestation of God. 
Difference in the manner of worship — ^whether form worship 


1 Chh'andogya Upanishad— 6-2-1 and 6-2-3. 
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or Its opposHe— .among various sects gives rise to sharp 
exegetical dissensions which sometimes degenerate into 
wrangling or even hurling of abuses bv the more sec- 
tananly minded among them. 

There are five principal sects who have their separate 
orms of worship, viz., Soura, Ganapatya, Shai-va, Shakta 
; and Vaishnaba. The first worship the Sun as God, the 

I second worship Ganesh the elephant-headed God as the 

I 'Though there are many Ganapatyas in 

I Maharastra, numerically these two sects are very insigni- 

I ^Hd may be left out of consideration. The last three 

I sects each commands by far a larger following. The 

numbers of their followers vary according to locahty. 
Both Shaivas and Vaishnavas predominate in southern 
I India. In Bengal in the upper classes i.e. Brahmins, 

j Kayasthas and Vaidyas, more than three-fourths of the 

I population are Shaktas and the rest Vaishnabas. The 

I reverse is however the case among the people forming the 

lower strata, as they are almost all Vaishnabas. There is 
little or no sectarian feeling between the Shaivas and the 
Shaktas because Shiva and Shakti are considered to be 
ever united together. So are really Hari and Kara, that 
Shiva and Vishnu, united together ; but blind sec- 
tarianism often runs amok among their followers, and 
we have heard of frequent dissensions among the follow'ers 
of; the two .sects in the Madras Presidency. The sam e 
unseemly fight rages between the Shaktas and the 
; Vaishnab^ for here too blind sectarianism does not stop 
: ; ^ort of committing most ludicrous blunders. 

. The Sat , the Real One, is One and without a 
. second,— so says the Vedanta, the highest authority of the 
, Hindus. That Real ‘One has come to be knowin under 
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•different names and forms in the Puranas. Even in the 
Vedas we find the One *^Sat'^ called under different names 
which are the names of the Vedic gods, as for example, — 

‘^the Real One goes by different names, viz. the 
Vayu, Agni,"’ etq., etc. 

In the Upanishads or Vedanta all these different names 
go out altogether and the Real One practically becomes 
nameless and formless Brahman. Bhit He takes on names 
and forms again in the later Puranas, such as Shiva, 
Vishnu, Durga, Kali and so on. There are different 
Puranas composed to delineate the deeds of these different 
Gods and Goddesses, and each of them claims precedence 
.and supremacy of its ov/n God or Goddess. Now, two 
things are to be considered in this connection : — 

(i) each Purana is supposed to prove the supremacy 
of its God or Goddess on the authority of the 
Vedas and is supposed to be based upon the 
teachings of the Vedas, 

(ii) all the Puranas are the works of one and the 
same author, Veda Vyasa, the sage. 

All the sects are agreed on these two points, which 
are of great importance in considering the apparent 
•differences in Puranas. If they show anything, they show 
that the truth at both ends — the Vedas and the Puranas — 
Is or ought to be the same. The Vedas are the authorities 
of the Puranas and the Puranas are the productions of 
one and the same man, — a Rishi, a great sage who never 
-errs and who never speaks from any personal motive. 
What more is needed to show that the one truth that 
pervades the Puranas is undoubted and the one voice— 
and . not more than one voice — that speaks through the 



4 THE TEACHINGS OF SRI GOHRANGA 

Puranas is authoritative? One may point O'Ut contradic- 
tions in the Puranas in several respects. But these do not 
touch the main theme of our present discussion, that 
Brahman or the Supreme God. I^et aside for the present: 
the cosmogony, the history, the romances, the allegories,, 
the rhetorics of the Puranas. They may have their own 
conti adictions supposed or real, and their own explanations, 
too into which it is not the intention here to enter. But 
can any body say that there is any the least difference* 
among the Puranas as regards our point at issue, that is, 
the nature of the Real One ? If a voice other than that; 
of Vyasa is audible in the Puranas on this subject, it is 
easily detectable and we can discard it as a false tune not 
concordant with the recognized voice of Vyasa. But there: 
is no discordant note. 

Yet the fact that some Puranas give the first place to 
Vishnu, some to Shiva, some to Shakti, cannot be denied. 
We give here some examples from which it may appear 
that the conflicts are vital indeed : — 


From Vishnu Bhagahat (generally known as 
Srimad Bhagabat). 

Brahm^ (the creator) addressing Vishnu lying in the 
ocean of causes says,~^This form of yours which 

you manifest as a favour to your worshippers is the root of 
hundreds of Avatars . . . . O Atman, this form is fit for 
worship because this is the foremost of all that are wor- 
shipped .... You are that Brahman. I take refuge in 
you .... For the purposes of creation, preservation and 
destruction, you divided Prakriti, the root matter, into 
three G-uncts of Sdtwd^ Rdjds and Tavids supporting myself 
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•tBirahin^), Shiva and Vishnu as your three feet, and you 
have ‘become the three-footed One, 

From Debi BhagabaU 

Suta addressing an assemblage of Rishis says,— ^"That 
;Shib^ ( the All-weal Debi) who is pervading all, 

immutable, who cannot be perceived except through yoga, 
who is the refuge of the world, is the highest Consciousness 
<(Turiya Chaitanya).^* — Canto I. 

Rishis’ question, — ^'The Lord of all, beyond Rajas, 
^embodiment of Sat-Chit-Ananda, the Supreme Atman 
Vishnu — ^how was even that Vishnu put into sleep by and 
subjected to the influence of Yoga Maya (Debi) ?”— Ibid. 

Suta’s reply, — '‘The power of creation in Brahmi, the 
power of preservation in Hari, the power of destruction 
in Kara (Shiva),— these are but the different forms of 
One Primal Power, the Adya Shakti. None in this world, 
not even these three Lords, can do any thing without 
Shakti .... That Universal Power is Brahman — so the 
:sages think. Intelligent people always, by every means, 
worship Her (that is the Debi who represents the Shakti). 
‘The sages say that Shakti has two aspects, with Gunas 
•and without Gunas, The worldly minded serve the 
former and the wise serve the latter. ... If the three 
Lords were supreme, why should they pass years in tapasya^ 
meditating on something which cannot be defined? 
They always meditate upon that ultimate Reality, the 
Eternal Shakti or Debi as the One Brahman.” — Ibid. 

Raja Subahu addressing the Debi says, — "Gods show 
kindness only to Bhaktas, but the strangest thing is that 
you always save even non-Bhaktas.” — Canto III. 
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hands we play like puppets controlled by the hidden 
juggler. . . . Therefore, O celestials, in this day (of your 
difficulties) remember that Adya Shakti or Paramatman.”- 
—Canto IV, 

Vyasa says, -“The Tila of Maha Maya makes Vishnu' 
live in the womb of mother full of filth.”— Jfeid. 

Suta says to assembled Rishis,— “ 
is the master of Causal body (Karan 
fore the generator of Vishnu, the 
(Sukhshma Deha) which 
and other Avatars 
then will they 
parts of OM=r 
M ( H ) =Shiva, Ardha Matra 
the highest Brahman 
sages say that, because in order of r““ 
comes the first, Debi is the highest of all 
hot to have any doubt about Krishna wi 
because Shiva being r - ' ' 

Debi, that is the Paramatman, 

Bords.”— Canto V. 

Debi speaks to Indra,— “The learned say ... . that 
I am Turiya (Beyond Sthula, Sukhshma, Karana corres- 
ponding to Brahma, Vishnu, Shiva). I have told you 
before about my all-pervasive unmanifested aspect which 
K^Maya, and this Maya is (in fact) my Turiya aspect 
Even beyond the Turiya is my formless Paramatman 
aspect.”— Canto XII. 

Vyasa says, -“Nowhere in the Vedas is Vishnu-wor- 
ship or Shiva-worship mentioned as worship of the Eternal. 


^Shiva the Over Lord. 
Deha) and is there- 
master of astral body 
is born of causal body, Krishna, 
are but parts of that Vishnu. Why 
not worship Shiva? (Of the component. 
Brahman), A ( ^) =Brahmt, U (H)=Vishnu, 
(^T^ithe fourth, the Turiya,. 
principle) = the Great Debi. The 
superiority the last 
d. So you ought 
wshipping Shiva, 
next to and in closest proximity to 
, is the chief among the three 
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. . . . But in all Vedas Gayatri (an aspect of Debi) 
worship is mentioned as the worship of the Eternal One.’* 
■^Ibid, 

Yama to Savitri,— “The Debi is none but Paramatman 
with Maya. Though formless, she assumes forms to show 
her grace to Bhaktas. At first she created the Gopal 
Sundari form This form is most graceful, 

beautiful and enchanting, — ^it is the young cowherd 
form (i.e. Brindaban’s and Golok’s Krishna form).” — 
Canto VII. 

According to Debi Bhagabat, therefore, Sri Krishna 
is a creation of Debi i.e. Paramatman with Maya,^ and is 
really a Shakti or feminine principle, though seemingly 
a male. Mark his feminine designation , — Gopal Sundari. 
This remarkable Maha Purana, the Debi Bhagabat, does 
thus supply a synthetic cord between the Shaktas and the 
Vaishnabas. 

Again in another place of the same book we read 
Narayana addressing Narad, — “She (Durga) is the entire 
Shakti of Paramatman Sri Krishna. ’’—Canto VII. 

The attention of the reader is drawn to the fact that 
here Sri Krishna is represented as Paramatman and not 
a part of Vishnu as described before. If it means any- 
thing, it is this that every one of the deities, whether 
Shiva, Vishnu, Krishna is a manifestation of the Supreme 
Being and also that every manifestation at the same time, 
when understood in the terms of infinity, is identifiable 
with the Supreme Being. And when it is so identified, 
it is looked upon as none other than the Supreme Being, 

1 Compare, — “Mine,, Visbntt's and Shiva’^s bodies are yonr 
creation.’' (Brahma’s hymn to Deb4).-“Chaiidi. ? ’ 
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From Skanda Ptirana — Kashi Khanda 

Who is Shiva? — -“He (Shiva) is the formles 
rahman. ... He is all pervasive, eternal, n 
Mthout a second. . . . The four Vedas, even Visl 
J^rahma, do not really know Him.”— Chapter 23. 

Shiva addressing Vishnu says,— “O Vishnu, 
^ou the powers of will, action and intelligence. 
*^llem from me.”— .JWd. 

. Birth of Maha Vishnu,— “Shiva, in consultatii 
■Haha Maya — ^the all-conscious Mother of the uni 
^^st a nectar-streamine look ITHAn fTiA -nnrfi/^n 
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may be traced to the Vedas. But the differentiations 
in the Vedas consist chiefly in names and are in fact 
nominal, and nothing more. Forms are not in promi- 
nence at all (except in certain Tapanis of doubtful 
antiquity where we find some semblence of forms, not 
however so well-defined as in the Puranas) and the names, 
Vishnu,^ Shiva, 2 Rudra,^ Uma,^ Durga^ etc., used therein 
without any particular forms being given to them are 
transparent enough to show the One Brahman, the Real 
One, for which they all stand equally beyond question. 

In the Puranas these Debatas appear to us not merely 
bearing different names but assuming definite forms too. 
Not that they are all imaginary forms, although there 
may be a considerable touch of imagination in their 
presentations by the Puranas and in the poetical language 
in which the descriptions are clothed. Paramatman, in 
His infinite mercy to fulfil the desire of his devotees, has 
always appeared in different forms to earnest worshippers 
of his different aspects and has also appeared from time 
to time on this earth as Avatars. The special manifesta- 
tions and the periodical incarnations of one formless 
Paramatman, the Real One of the Vedas, are described, each 
as the Supreme God in the particular Purana relating to 
it. The presentation of a particular aspect of God as the 
Supreme One is not illogical or fantastic. For, Paramat- 
man being infinite, every quality, every power of His 


1 Katha Upanishad (Yajurveda) . 

'2 Mandukya Upanishad (Atharva Veda) . 
3 Riidra Ashtadhyayi (Yajur Veda). 
•4Kena Upanishad (Sama Veda), 

SDebi Upanishad (Atharva Veda). 
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must be infinite and ultimately resolve itself in Infinite 
God. The reason for this attempt of the author of the 
Puranas is therefore obvious. He brings forward the same 
thing, the Real One, the Paramatman, in its different 
manifestations to suit different tastes, capacities and 
predilections. But why this attempt to establish the 
supremacy of one God, over the others in the particular 
Purana in which His exploits are narrated? This may 
be good enough in the case of a hero of a fiction or a drama, 
but to introduce such differentiations while really there 
is no difference — is it not reprehensible? It must be 
confessed that the attack levelled at the Puranas on this 
account is not quite unexpected, judging by the results 
of these differentiations in ignorant quarters, and also by 
the wooden attitude of even some learned advocates of 
sectarianism. But to impartial critics it will at once 
appear from a careful study of the Puranas that the object 
of the author, the great Vyasa, was far from creating 
dissensions. Is it not monstrously absurd to think of 
Vyasa that he would put one God on the top of others in 
one place, and relegate the same God to a comparatively 
lower position in another p|ace, — a course of action so^ 
wanton, ridiculous and unreasonable that not even a man 
of ordinary intelligence, unless he is mad, will follow it. 

,? But .Vyasa was not an ignoramus or a lunatic. We 
; must try, To find the deeper meaning of his action. It is 
. , generally conceded that Vyasa composed the Puranas for 
. The edification of the masses and that he did this levelling 
up and levelHng down of Gods, rather than putting them. 

. all on the same level in the same place,, with the object 
of keeping the unregenerate worshipper of a particular 
God steadfast in his own faith. It has been rightly said 
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that the Shastras are alivays laudatory, never derogatory 
( iff ) to any God, and the laudation of 

individual Gods is to help individual worshippers. It 
is just to supply a worshipper of a particular taste with a 
full conception of the B'rahman in his own line of worship 
that his chosen God has been presented with all the attri- 
butes of the Supreme. 

This, — the psychology of the matter, — leads us to the' 
deeper philosophy of it, and the latter concerns not sO' much 
the worshipper of unripe judgment or of doubtful spiritual 
growth as men of enlightened shastric view. Brahman 
has three aspects,~the JCarya. aspect effect), the 

Karana aspect ( cause), and the pure Sai-ChiU 
Ananda aspect ( beyond cause and effect). The 
creation is the Karya aspect which comprises the whole 
world of being, life and matter both, and therefore 
including all Jivas. The Creator-Preserver-Destroyer, i.e. 
the Ishwara, is the Kamna aspect, He being the cause of 
the creation. The transcendent is the pure Sat-Chit- 
Ananda aspect which is beyond causality, beyond Maya and 
is the Real One of the Vedas, — ^the Turiya or even beyond 
the Turiya (Vide Debi Bhagabat quoted above). The 
Puranas, as already stated, want to demonstrate the Real 
One. The chief object is the Real One and the various, 
names and forms are subservient to it. The Real One in 
the realm of Pouranic Upas ana is represented by 
Karaila Brahman the Ishwara, the First 

Cause. The names and forms of Gods other than the 
Ishwara-God therefore come under the category of Karya 
Brahman. So long the real object is not lost sight of, it 
does not matter what name or form is brought to the fore 
front as the Supreme, and it does not matter too if the other 





THE TEACHINGS OF SRI GOURANGA 


names and forms are made subservient to it. Karana 
Brahman is the ultimate cause and every thing else, even 
his highest manifestation, either Hiranyagarhha (represent- 
ing the astral creation) or Vimt (representing the physical 
-creation), is Karya Brahman, — an effect. Karana Brahman, 
the Ishwara, has not the same name and same form in all 
Puranas. In one He is Kiishna or Vishnu, in another He is 
Shiva, in a third He is Kali and so on. When therefore the 
Gods and the Goddesses,- — Krishna, Vishnu, Shiva, Ram, 
Durga, Kali are described one in one Purana and another 
in another Purana as the Supreme . One or Karana 
Brahman, all the rest are classed under Karya Brahman 
and must be made to play the second fiddle, for there 
can not be two Ishwaras. It means again that the Karana 
Brahman is behind each of them and not any one 
name or form to the exclusion of others. As the wor- 
shipper advances, he finds in the particular God of his 
choice the Real One and then identifies his God with the 
Real One, — the Infinite Sat-Chit-Ananda, who is ultimately 
realized not only in his own heart, not only in his own 
temple, not only in one name and one form, but in all 
names and forms and beyond them too. And this is the 
consummation of image-worship (vide Srimad Bhagabat, 
Canto III, Chapter 28, verse 25). 

Sri Gouranga found the Real One in Sri Krishna, 
Ramanuja in Narayan or Vishnu, Ramananda in Ram, 
Pushpadantacharya in Shiva, Ram Krishna Paramahansa, 
to cite an instance of recent times, in Kali, Perhaps 
Shankara found the Real One alike in Krishna, Vishnu, 
Ram, Shiva, and Shakti, for he repudiates any particular 
name and form of the Supreme Brahman, though the 
extreme utility of names and forms for Upasana purposes 


THE REAE KRISHNA 


IS’ 

(i.e. until unity of Jiva and Brahman is realized) is freely 
admitted and emphasized by him. And with this object 
he has composed beautiful hymns to most of these Gods 
and Goddesses as manifestations of the Supreme One and 
also installed their images in his four great monasteries.^ 
As regards Shanker it will perhaps be more truthful to* 
say that he found Krishna, Vishnu, Shiva not each as the 
independent Reality, but all in the Real One — the 
Brahman. 

Thus we find that while Sri Gouranga is proving his 
Krishna as the First Cause, and Vishnu and others as 
Krishna’s parts citing Shastras in his support,^ Ramanuja 
is proving his Narayan as the First Cause, and Krishna 
and others as Narayan’s parts on the strength of the 
Shastras again. ^ And so in the case of every other 
founder of a sect, or devotee of a particular God or 
Goddess. The contest for God-priority between sects must 
therefore cease once for all. 


1 According to some scholars, the hymns are not Shankar’s- 
compositions and the installations of images are the work of his 
followers of a later period. There is however, no adequate reason 
for such a supposition. It can be said with absolute certainty that 
at least some of the hymns are his owm. Even admitting the 
supposition to be true, it does not follow that the worship of Gods- 
and Goddesses was against his faith, seeing that he was himself 
the worshipper of a particular Goddess, Vide in fra, 

2 ^‘Krishna is God Himself, the other avatars being his parts 
and fragments.” (Srimad Bhagabat). 

3 “To remove the pain of the earth caused by devils, 
Narayan incarnated in parts through a grey hair and a dark hair 
of His as Balaram and Krishna.” “Narayan uprooted two hairs 
grey and drak,” &c., &c., (Ibid.). 
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When Sri Gouranga identifies his Krishna with the 
Real One, it is but natural that he should think of and 
interpret every thing of the universe in terms of Krishna 
as the Primal Cause. That is the reason why, following 
in the wake of the Vaishnaba Puranas, he says in the 
course of his Sanatan-Shiksha (Chap. II), that Brahm^ 
and Shiva are Bhaktas of Krishna, but Vishnu who 
is most akin to Krishna in form and manifestation is essen- 
tially Krishna, thus giving Vishnu a superior place even 
to Shiva. As a contrast, in the Shiva Purana where Shiva 
is the Real One, Vishnu is applauded as a very loyal 
Bhakta of Shiva, and Shiva’s manifestations are given 
superiority over Vishnu’s or Krishna’s manifestations. 
Also, in the Debi Bhagabat and other Debi Puranas where 
Debi is the Real One, the reader will find, as already 
shown, Krishna not only worshipping Shiva, but Himself 
only as a creation (called Gopal Sundari), of the Debi. As 
with Gouranga, this has been the case with every devotee. 
Ram Prasad^ who realized the Real One in Kali says, — 
*'My Elokeshi (literally means 'one with dishevelled 
hair,’ i.e., Kali) is Kali, Krishna, Shiva, Rama and all.” 
So he says, "my Kali” is not only the Kali in her familiar 
form, but also the other Gods named and unnamed — all. 
His "my kali” is therefore the Real One, the Karana 
Brahman, the Primal Cause from which emanate all Gods 
and Goddesses. This is a good example of identity and 
transcendantality. 


1 Ram Prasad Sen, a poet-devotee of great renown, was born 
in Hall Sahar not far from Calcutta about 200 years after Sri 
‘Gouranga. His devotional songs are widely sung in Bengal and 
considered as a literary treasure. 
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The Opening verse of Srimad Bhagabat says, — 

‘T meditate upon the Satyam Param, i.e. the Reality 
Ultimate (wherefrom proceed creation etc., etc.).’’ 
Obviously there is no reference to any name and form of 
a God here. It is simply \Satyam’ (Reality) and ‘Param’ 
(ultimate). Sri Gouranga takes the word Taram’ to mean 
his Krishna, This is natural enough for him, for he looks 
at the Real One, the Saiy(Zm, through Krishna, or rather, 
as said before, he hiids the Real One in his Krishna, or 
more appropriately perhaps, he identifies the one with 
the other. 

The words “his Krishna” are used here advisedly, 
because Gouranga’s Krishna is not any body’s and every 
body’s Krishna. ■ Gouranga himself has made differentia- 
tions as regards Krishna, viz. , Brindaban-Krishna, 
Mathura-Krishna, and Dwarka-Krishna, being respectively 
the fullest, the fuller and the full. These differentiations, 
besides their other meanings,^ indicate different angles of 
vision and different predilections of votaries. Even in 
these days we find that Brindaban-Krishna, who was to 
Gouranga the fullest, is dismissed as of little consequence, 
compared to the grand personality of the Gita-Krishna on 
the Kurukshetra, by men who consider Krishna’s Brindaban 
Lilas as nothing more than mere boyish plays with young 
cow boys and girls. But this eternal child of Brindaban was 
Gouranga’s highest principle and the same is the belief 
of his followers. Belief and realization, however, may 
not be the same thing. Belief, when it is not the outcome 
of realization, is merely assent to certain credal dogmas, 

2 See Cttapteir XVIII of '‘*Sri Gouranga — The Man** by the 
author. 
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—a shadow without substance. Sri Krishna, in the Gita 
continually insists on Arjuna to know Him really 
The Lord of the universe is before Arjuna’s eyes all the 
time in the same chariot. But the physical is not all that 
the Lord wanted of Arjuna to realize. What the Lord 
means is clearly expressed by him when he says that He 
has to be realized as all and every thing of the umverse 
and only on such realization as the result 
of continued effort birth after birth, can one really come 
unto Him. But, says the Lord, ‘how rare is such a 
Mahatma’ ! Arjuna knows Him as he really is only when 
he gets the divine vision imparted to him by Sn Krishna. 
If such be the position in case of Arjuna, Sri Krishna s 
comrade, it should be no disparagement to any Vaishnaba, 
even the most estimable of Bhaktas, unless he claims to 
have reached Gouranga’s status, to admit that Gouranga s 
Krishna, and his or for that matter any other mans 
Krishna, even though of Brindaban, are not the same. 
All that can be said of Gouranga’s Krishna is that it is 
Infinity, Infinity, Infinity,— an endless, shoreless ocean 
of sweetness symbolized in Sri Krishna. When words 
failed, Vilwamangal spoke of his Krishna only as 

“Sweet, Sweet, Sweet, Sweet” > 

In his own description of Krishna, Gouranga says,— 

“Sweet, sweeter, still sweeter, sweeter than the 
sweetest,— He (Krishna) by a fraction of His covers the 
three worlds in all directions”. 

Here is Infinity and Sweetness, and Sweetness infinite 
embodied in Gouranga’s Krishna, -not in theory but in 
living realization. By words He cannot describe Him and 
says, — 



“I am mad. I talk but cannot express, for I am 
washed away by the current of Krishna's sweetness". 

How can words express that inexpressible One of the 
Upanishads — that thing ''from which words with the mind 
are beaten back, failing to grasp it" ? Thus it is not 
the physical nor the mental ( w w ) nor the 

causal ( ) Krishna that is Gouranga’s. His Krishna is 

beyond all these three stages, beyond matter and is the 
fourth the Turiya One,^ of whom the Upanishad says, 

"Neither is He the Hiranygarbha, nor the Virat, nor 
anything between the two, nor beyond the two the 
Sushupti Consciousness, nor the knower of diversities, 
nor an unconscious principle. He is beyond sense-percep- 
tions, He is not comprehensible as a separate entity like 
this thing or that thing. He is not tangible or perceptible 
by hands etc., without any external signs, beyond thought, 
inexpressible by words, perceptible only as the Atman 
beyond creation, the Unchangeable, the All-weal, beyond 
the conception of diversities, the Fourth, the Atman, and 
He is to be realized, — so say the sages," — Mandukya, 7. 

This Turiya Brahman is the fourth expression 
Franab (Om) which, as Gouranga himself says, 
"evSsentially the Supreme God and pervades the whole 
universe." (Vide Chaitanya Charitamrita. Also com- 
pare Katha Upanishad, Mantras 15 — 17, Chapter i, 2), 

But how can this Turiya Brahman be compatible with 
a form? Sri Gouranga' s Krishna is the Turiya 
ness no doubt and is yet clothed in a form, i.e., of 
It is just the same Turiya which appears in other forms, - 
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Vislmti, Shiva, Ram, Diirga, Kali — to Bhaktas of other 
denominations. A Bhakta in his love vision, be he 
of any sect, may invert the process and say that the Turiya 
is an emanation from his particular God or Goddess in the 
same way as Gouranga calls Brahman to be the effulgence 
of his Krishna’s body. There is the vast ocean of Sat- 
Chit-Ananda Brahman, and in the centre appears a beauti- 
ful figure of immense glory. The ocean is passive, the 
figure is active with assumed Maya of its own 
— Gita) ; but both are Sat-Chit-Ananda. The primary 
object of one man’s attention is the ocean and he is lost in 
its infinite Existence, Consciousness and Bliss. He may 
or may not see the figure altogether ; or, if he sees, he 
does it in a way as not to be attracted by it and considers 
it at best as a secondary thing — a projection of the ocean 
itself and therefore of essence the ocean and nothing more 
than that. On the other hand the primary object of 
another man’s attention is the beautiful, playful figure. 
Lost . in the sweets of its Lilas, he scarcely looks at the 
ocean except as an emanation of the figure itself, — as rays 
are of the sun, though recognizing both to be the 
same Sat-Chit-Ananda.^ One man is called J^iani 
and the other Bhakia. The two different concep- 
tions are therefore due to the difference in the angle of 
vision. The conception of Infinity, however, is never 
dissociated from the conception of Sat-Chit-Ananda in the 
province of realization, whether in a form or without 
form. That is the reason why Gouranga finds in Krishna 
the Infinity itself just as Arjuna on being endowed with 
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divine vision by the Lord, found the whole universe 
rolling in His body on the revelation of His Universal 
Form. The reason is that it is an entirely non-material 
vision. 

Not only is Krishna Himself infinite, but every thing 
•of His is infinite — His body, flute, dress, ornaments, house, 
relations etc., etc, .—all infinite, because they are all 
C/zmmay, ^being the manufactures of His Chit Shakti\^ 
Krishna has been given a local habitation called Golaka. 
How will it sound to the reader to hear that the Goloka is 
•an infinite thing — -space without boundaries? It must be 
so, for the local habitation of an Infinity cannot be limited. 
Goloka and Brindaban are treated as identical. About 
Gouranga’s Brindaban we can get an idea from the follow- 
ing utterance of his own, brief but full of import, — 

“Other people may think differently, or their minds 
may ^vant other things, but as for myself my mind is 
Brindaban. I know my mind and Brindaban to be the 
same.’^ 

This really touches the heart of the problem. The 
transcendental Brindaban must first be perceived in mind, 
or the mind must be first made Brindaban, the seat of 
Krishna. And if the vision is a correct one, outward 
Brindaban must be the true reflection of the mental 
Brindaban. Then surely, the outward Brindaban becomes 
the replica of the inner image ; and the latter being 
Chinmay — of infinite scope — the former appears so too. 
This real Brindaban is invisible to the material eye.^ 

iVide Ch-Ch. 

2 To have an idea of what the mental Brindaban is, the reader 
may be referred to the “Vrihat Goutamiya Tantra.’* 
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Of Goloka it is said, — 

“I/ike Krishna’s body Goloka is all-extensive, infinite,, 
all-pervasive.” (Ch-Ch) 

Not only Goloka, but Gokul or Brindaban, Krishna’s 
abode on earth is also infinite, — 

'‘They (Goloka and Gokula) are extending over space,, 
above and below, without any limiting* restrictions.”— /bid. 

It is explained again that as Krishna’s body is one in 
many, so is His abode is one, though appearing as more 
than one. If it is asked how can a place situated on earth 
be infinite and non-material, the reply is this and hits the 
right nail, — 

"To material eye Brindaban appears material, but to 
love’s eye ( 5 ^ appears its non-material nature.”— JHd. 

So to the eye of Prema, even the so-called material 
becomes the non-material. The same is the case as 
regards the eye of Jnan with perhaps this difference that 
in the latter case the Seer, the Jnani, claims to see not 
this place or that place alone but the whole universe as 
Chinmay, as Brahman. Says the Upanishad (Vide 
Mundak 2-2-12) in its own unique way, — 

"This Brahman is eternally true. On the front is 
Brahman, on the back is Brahman, on the right as on the 
left is Brahman, below and above extends Brahman, this 
great universe is Brahman and nothing but Brahman the 
Supreme.” 

Likewise is Gouranga’s Sri Krishna the same Para- 
Brahman described in the Gita as, — 

"He has his hands on all sides, eyes on all sides, heads 
on all sides, ears on all sides — covering all He exists.” 

Thus it is that we find Gouranga spealSng with great 
emphasis that the apparently material images of God are 
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non-material,— there being no difference between God and 
His image. Here also comes in the same eye of Prema, 
Gouranga sees his Krishna in the image of Jagannath, 
gazes at the image for hours and hours and sheds in- 
cessant tears of love. Gouranga sees his Krishna in the 
blue sea and plunges into it. Gouranga sees his Krishna 
in green trees, creepers, flowers and embraces them. 
Gouranga sees his Krishna in his own self and kisses his 
own feet. He realizes the Real One in every thing. 

What lesson do we get from this? It is this that 
we should try to realize the Real One in all things of the 
universe. Further, we get this lesson especially from him 
that pure Prema is the highest object of life, — Prema 
irrespective of the form of God or the form of worship. 
Prema to whom, — ^who is the object of Prema? No doubt 
when he speaks for himself, it is Krishna. But his 
Krishna is not exclusive. His Krishna is the Real One 
of the Vedas and the Real One applies equally to any 
other form of God worshipped by any body as the Supreme. 
His teachings clearly point to this view, and to attribute 
the contrary to him is to do him a great wrong. By no 
stretch of imagination can a single word of him be con- 
strued to convey the idea that he repudiates any form but 
of Krishna or that he marks any other worship with the 
stamp of inferiority so long as that form or that worship 
stands for pure Prema towards the Supreme God. 
Instances are not rare in his life to prove this tO' demonstra- 
tion, and one or two* may be quoted here. 

Take the 'Test’’ case of Murari Gupta. Murari was 
one of Gouranga ’s greatest personal favourites and was a 
worshipper oHRam. Gouranga once put Murari’s faith 
to test and tells the story himself thus, — 
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“Once before"* I repeatedly ternpted M in this* 
way,™ , , 

'O Gupta, Nanda’s son Krishna is the sweetest of all. 
He is God Himself, the fullest God and the shelter of all. 
Worship Krishna and take His shelter. No other worship 
but of Krishna pleases the hearth Due to deep reverence 
for me Murari’s mind wavered at repeated exhortations of 
mine. Murari went home, kept brooding over the matter 
and had no sleep that night. Next morning he fell at my 
feet and said, — 'I have sold my head to Ram^s feet, it 
pains my heart to leave His feet, I cannot do it. But 
there is your command. What should I do' in this 
dilemma? It is better for me to die’. Hearing this I 
was much pleased. I raised him, embraced him and 
said — 

'Excellent ! Excellent ! O Gupta, yours is faith firm. 
Even my command could not sway your mind. This is 
the kind of love that I want of the servant for his master, 
— ^SQ much so that He will hold on to His feet even if He 
takes them off. I only tried your faith and love. As a 
servant of Ram you are Hanuman.^ Why should you 
leave His lotus feet?” — (Chaitanya Charitamrita) . 

Ever dear to Gouranga, Murari became dearer to him. 
On another occasion hearing the recitation of a hymn to 
Ram by Murari, Gouranga wrote on his forehead the 
name 'Ram Das’, and told him, — “You have won Krishna 
(by your love).” 

If by worshipping Ram one can win Krishna, it 
clearly shows that according to Gouranga form of worship 

1 Hanuman. says, — '*As Faramatman, Vishnu and Ram are the 
same. Still the lotus-eyed Ram ivS my all.” 
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matters not, but Prema does matter. He expressed the 
same sentiments to Sanatan when he heard of the latter^s 
brother Anupama not forsaking his own form of worship 
even at the request of his great brothers (Rupa and 
Sanatan) who, to put his faith to test, asked him to follow 
Eirishna worship. Gouranga remarked that a true master 
and a true servant never forsake each other. 

The reader will find another instance of a Ram 
^ Bhakta whose grief for Sita having been touched by 
Ravana was assuaged by Gouranga.^ This happened 
during his southern tour. In contrast to these cases may 
be mentioned an .incident that occured during the same 
tour. At Siddhabat he was the guest of a Ram Bhakta 
Brahmin who always chanted Ram Nam. From Siddhabat 
Gouranga went to visit some neighbouring sacred places. 
On his return back he found the same Brahmin reciting 
Krishna Nam. Taken by surprise Gouranga asked him 
the reason. The Brahmin said, — ‘"The influence of your 
company wrought this change!’’ Though the change 
was absolutely voluntary on the part of the Brahmin, he 
did not receive even a word of praise or approval, far from 
that very common open embrace, from Gouranga. 
Gouranga kept silent. This silence is significant. 
Evidently he was not pleased. No woman who is herself 
a devoted wife is pleased with the conduct of one of her 
sex who thinks more highly of a man other than her 
own husband. 

Again, during his southern tour we read that he 
passed four months at Sri Rangam to perform the 
Sanyasi’s four-monthly monsoon vow cTct) and lived 


1 See Chapter XI of “Sri Gouranga— The Man”. 
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ill the house of a Brahmin, who was a follower of 
Ramanuja and therefore a worshipper of Lakhshmi- 
Narayan, and not Radha-Krishna. Due to long associa- 
tion intimacy grew up between the two, and Gouranga 
once by way of pleasantry said, — 

^^You see, my Krishna is sweeter than your Narayan. 
The proof of this is that Lakhshmi, though willing to 
have Krishna’s company, cannot have it. She had no 
access to Ras Lila. Can you say the reason why?” The 
Brahmin could not. Gouranga explained that none but 
the Gopis who loved Krishna as a Gopa, as a man and 
not as a God, could be eligible for Ras Lila. Rakhshmi 
as Rakhshmi, as a Goddess, i.e. until she becomes a Gopi 
in nature, cannot have the privilege of enjoying the com- 
pany of a Gopa-Krishna of Brindaban.” Gouranga cited 
Shlokas to establish his point. The Brahmin was of course 
silenced, though perhaps was not convinced. However, 
Gouranga who was well pleased with the Brahmin’s 
Bhakti for Lakhshmi-Narayan, immediately supplimented 
his remarks by the following words, — ^‘'Bhatta ! Don’t be 
be sorry. What I said was spoken in jest. Now, hear 
what really the conclusion of the Shastras is, in which 
conclusion Vaishnabas do- and ought to believe. Krishna 
and Narayan are one. Likewise Gopi and Lakhshmi are 
one,— -no difFerence whatever between the two. Lakhshmi 
through Gopi tastes Krishna’s company. It is a crime to 
think of any distinction between God and God. The one 
and the God, even in the same form, assumes 

diverse forms according to. different conceptions of 
diff eroit ^ Bfi^tas. ^ 5 . ' 

, These ^^<^i|^:^c|i|siye.'«words and not only Vaishnabas- 
but all votaries of ^^ctmianism, ought to lay them to heart. 
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If this is so, we may safely take it that whenever the word 
Krishna comes in Gouranga’s talks and discourses, the 
worshipper of any other form may, according to the rule 
of what is called Upalakshan^ in Hindu Philo- 

sophy, quite reasonably substitute the name of his own 
God foi Krishna, because Gouranga’s Krishna stands for 
all Gods and Goddesses that are worshipped as the 
Supreme One. If this is not so, then the Gouranga- 
p worship, as prevailing among Bengal Vaishnabas, falls to 
the ground. Gouranga is worshipped as Krishna Himself, 
and it is said that no other than Adwaita Acharya himself 
I pi escribed Krishna Mantra as the formula for Gouranga- 
worship.2 Gouranga differs from Krishna at least in form 


1 The definition of ‘Upalakshan> is ^ 

which means that if any thing or person | 

named, besides meaning that particular thing or person, impliedly ^ 

means others too, the implication is called 'Upalakshan\ | 

Bxample,--^f{-^ ^ i^e. ^protect the curd from crows ^ 

so goes a command, say of a guru to his disciple, asking the I 

latter to see that the curd is not eaten by crows. The intention I 

here certainly is that the curd must be protected from not only | 

crows but other birds and animals too. The disciple, if he is I 

intelligent enough, will certainly take the command to mean this 
and will do his duty accordingly. The word ‘crows’ here there- 
fore by implication includes other birds and animals, .such as | 

cats, dogs etc. 

2 Since some years ago a separate movement has been set I 

on foot by some Bengal Vaishnabs, making Gouranga-worship 

an altogether distinct thing in form and practice from that of 
Krishna-worship. The advocates of this movement claim that 
Gouranga is even superior to Krishna, inter alia, on the ground [ 

that Gouranga is combined Radha and Krishna. Others take I 

strong exception to this movement. Not satisfied wdth w^ordv t 
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warfare, the contending parties once (to quote only one instance) 
tried to settle the question by appeal to force and had a stand-up 
fight in a public place, as reported sometime ago in the news- 
papers, Witliiri the experience of the present writer some 
Gourangavites came upon a Krishna singing party on a public 
high way, and, insisted by show of force on Krishna singing being 
replaced by Gouranga singing 'there and then! Of course real 
Vaishnabas can be ^ ^^p^es to. such unseemly wrangling. But 
this is the natural of blind sectarianism. 


and colour. How can lie be then worshipped as Krishna, 
especially when Gouranga himself says, — do not recog- 
nize any other Krishna save the one who is Jashoda's child 
and whose colour is green (like that of the deep green 
Tamal tree) ? 

If it is contended, as Gouranga worshippers believe, 
that Krishna and Gouranga are essentially one, despite 
difference in form and colour, then it is practically con- 
ceded that other Gods and Goddesses are at least in the 
same position as Gouranga, for they are all essentially 
(^trcf) one with Krishna even according, to orthodox 
Vaishnaba opinion. The argument that Gouranga and 
Krishna are inseparable, but other Gods and Goddesses 
are parts or fragments of Krishna does not hold water. 
Are not Krishna’s parts inseparable from Krishna ? How 
can a whole indivisible thing like Krishna ( 

have parts separated from him in the sense 
that these gentlemen will have us believe? Gouranga 
says that '"Krishna in his omn h ady {not outside it, not 
separate from it) takes on different forms and colours.” 

Different forms are called forth by different circum- 
stances which, when they are matters connected with 
Bhakti, are entirely ruled by the choice of the Bhakta. 
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Ishwar is practically cast, as it were, m the mould of the 
Bhahta’s meditation. Circumstances differing, forms must 
differ. A body like that of Krishna is essential for Braja 
Bila Mm I tsi 

WT wrpf 1 filWK M 

Ch.-Ch.). Similarly, other kinds of bodies are essential 
for other Lilas as well as for other forms of meditation. 
And the essential, inalienable, unalterable thing in each 
body of God, in the case of that Bhakta whose mind is 
entirely free from the tinge of all desires other than the 
realization of the Real One, is Sat-Chit-Ananda. Only the 
realization varies according to the advance made by indivi- 
dual Bhaktas, be the forms of their meditation what they 
may. This being so, no question can arise about this form 
containing more of Sat-Chit-Ananda and that form less.. 
For, the factor of infinity must be inherently present in all 
forms of Sat-Chit-Ananda, though it may not be realizable 
by all Bhaktas in the same degree. The defect is there- 
fore not in the form at all. The choice, the vision, the 
perception, the capacity of realization, — these are the 
determining factors. A veteran Vaishnaba friend of the 
present writer once said that if Sri Krishna were to appear 
before us even with His flute and smile and other attrac- 
tions, we would perhaps take Him to be a ghost and be 
frightened ! Quite possible, until the realization of Sat- 
Chit-Ananda comes. The infinite Sat-Chit Ananda cannot 
be circumscribed by any imaginary limitations of time, 
space and relativities. In his own form of meditation the 
Bhakta realizes infinite beauty, bliss and sweetness, that 
is to say, he gets every thing worth having, leaving 
nothing for him to be sought for elsewhere. Even in the 
grim face of Narasingha — the Mar-Lion Avatar — ^Prahlad 
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tlie Bliakta found his all, but his demon father saw 
in it the very picture of Death. On the other hand 
in the beautiful figure of Sri Krishna, while B^h^ 
only find bliss and sweetness, the demons see the jaws of 
Death. To the unfolded vision all forms of Paramatman 
clearly reflect or appear as the bodies of the Sat-Chit- 
Ananda. In the apparently uncouth figure of Jagannath, 
Sri Gouranga saw his flute-playing beautiful Krishna and 
shed tears of love. In the figure of the awe-inspiring 
Maha Kalika, the all-wise Brahma, the Creator-God, 
saw eternal beauty and exclaimed, — 

W jl— Chandi. 

which means, — '"Thou art beautiful, more beautiful, still 
more beautiful than the most beautiful of all beautiful 
things. Thou art above even the highest ones. Thou art 
the farthest limit, the Supreniest One.’’ 

However otherwise it may appear to other people, the 
particular favourite form of a Bhakta is to him the emblem 
of all beauty. So to dogmatize about a form being good or 
better or the contrary,; judging by our ordinary defective 
intelligence, is entirely wrong. It is a matter entirely 
between a Bhakta and his Bhagaban. Nobody has any 
right to interfere and tO’ impose his will or choice upon a 
Bhakta, so long as the quest is after the Saiyam — the Real 
One. It is therefore regarded as one of the most heinous 
of spiritual crimes to do anything to deflect one from one’s 
faith or Bhmba, or in other words, one’s own Swadharma. 

As explained before, angles of vision must make some 
difference in the outlooks of observers, though none in the 
thing observed. The different angles may be technically 


THE REAL KRISHNA 


29 


called the different Bhabas in the language of Bhakti.. 
Some of these different Bhabas relating to the Gouranga 
cult have been explained elsewhere.^ Suffice it to say here 
that although much stress is sought to be laid on the fact 
that a certain Bhaba is superior to another, practically 
speaking such a question of superiority or otherwise does 
not at all affect the Bhakta himself of a particular Bhaba. 
That is why it is laid down, and it is perfectly true, that 
the particular Bhaba of each individual Bhakta is to him 
the best of all. Who wdll then judge which is the better 
or the best. Not certainly the Bhakta who is immersed 
(i=n;r) in his own Bhaba, and does not care to know — in fact 
not in a position to know — if there is anything higher or 
lower than his own Bhaba. The judgment is therefore 
left to outsiders ) . But their analysis is more or 

less an academic matter and does not touch the soul of 
the thing, so far as either the object of the Bhaba or its 
worshipper is concerned, A Sakha will not care for the 
so-called superior status of a parent, or of a Sakhi either. 
A parent cannot be a Sakha or a Sakhi, and a Sakhi 
cannot be either of the other two. Each delights in 
his or her own Bhaba and enjoys his or her full measure 
of bliss in it, leaving nothing to be desired. So it is 
admittedly clear that in the matter of gratification fefir) 
no one Bhaba can be superior or inferior to another — all 
are on the same level. But one Bhaba may have more 
diverse ways of gratification than another. As for 
instance, Madhura Bhaba possesses all the five elements 
of Shanta, Dasya, Soukhya, Vatsalya and Madhura, the 
last of course being the prominent feature and the remain- 


ISee Chapter XVIII of “Sri Gouranga— The Man.’* 
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ing being subservient to it. As regards individual grati- 
fication, however, each Bhaba possesses the same degree 
of potency. An esteemed Vaishnaba friend of mine tried 
to illustrate it by saying that it is something like this,-- 
that one mouthful of food fully satisfies the hunger of one 
man, while five mouthfuls go to satisfy that of another 
man. This explanation proves also that in the final result 
both are on the same footing. Perhaps the latter will 
enjoy four more kinds of dishes in his five mouthfuls than 
the former, or perhaps the one mouthful of the former 
will be to him full of all tastes desired for. Whatever it 
may be, the satisfaction of the one is not a whit more or 
less than that of the other. If this were not true, the 
conception of the Bhabas would have been inherently 
•defective, seeing that there is no scope of progression from 
a so called lower to a higher Bhaba for a devotee who has 
attained perfection in any one Bhaba. To one who is not 
yet an adept in any Bhaba these must be only matters 
of speculation. The adept himself has no occasion to 
indulge in these speculations. To others even these 
speculations may have some value. For the analysis 
underlying the gradation of Bhabas, though more or less 

• of an academic interest, are apt to carry their thoughts to 
a higher level, not only of poetry, imagination and variety 
of relishes, but also of wider possibilities of the human 
soul. In this view the conception of the Bengal Vaish- 
nabas may be considered to be indeed unique. 

That the Bhabas of Braja Lila are peculiar to Braja 
Lila is altruism. That such Bhabas cannot be met with 

• elsewhere is but natural. Because, Krishna Himself came 
there and stood; in one or another of human relationships 
to the people of Bfaja. The reason is all the more strong 
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when the Bengal Vaishnabas say that all His relationships 
at Bra j a, like Himself, are eternal . The father 
Nancla is Krishna’s eternal father. The mother Jashoda 
is eternal mother, and so on with Sakhas and Sakhis too. 
Before the manifest {17^2^) Lila of Braja they have always 
been so in Goloka, and even after that Lila they are ever so 
in Goloka’s immanifest Lila. Not only this. They 

are always so simultaneously in Braja and Goloka. Looked 
at from this Vaishnabik standpoint, such relationships can- 
not therefore be natural outside Braja. People outside may 
at best imitate the examples of Gopas and Gopis. That is 
why it is laid down that none can become a Gopa or a 
Gopi at least in this earthly life. You can follow them. 
That is imitation. And an imitation is an imitation, not the 
original. To expect even a genuine imitation to be like 
the original is beyond conception. Where the imitation 
is not genuine, it consists only in outward adoption of a 
certain mode of dressing, or assumption of certain manners, 
— which may be aping one’s betters but is useless other- 
wise. The reason why the translation of Braja Bhabas 
is beyond the ken of possibility in one’s earthly life is 
obvious. The Gopas and the Copies do not recognize 
Krishna as God, although they are said to have been 
startled at His superhuman deeds. Can another devotee 
stretch his imagination to that extent ? Can it be possible 
for one who is not a Gopa or a Gopi to look upon Krishna 
as a mere man, — say as a child who has to be governed 
by his parents, or as a Sakha on uncompromisingly equal 
terms with his playmates, or as a lover in marital or better 
in extra-marital connection? Especially as regards the 
last, the Gopi-Bhaba, is it possible of achievement by one 
of the sterner sex until he has thoroughly killed his very 





32 


the: teachings of sri gouranga 


instincts of a man? He can become a Gopi only when, 
to echo Roy Ramananda, he can say '^He (Krishna) is 
not a man, I (Radha) am not a woman/' In other words, 
the sex consciousness must be extinct once for all before 
one can be a Gopi. And it is obvious ^this being-a-Gopi' 
is not ^being-a-woman' from the standpoint of sex. Yet 
one can follow or imitate a Gopi. How ? Here combes the 
proper perspective in which all these Bhabas are to be 
seen. It is that of extreme love (5^) and love only in 
which a woman excels. You need, not try the unnatural 
and yet can imitate the Gopas or the .Gopis, i.e., their 
pure love, — all-surrendering and all-forgetful as it is. This 
model of love is to be followed, practised, enjoyed and 
translated into life. This is the abiding element in and 
covers all Bhabas whether inside or outside Braja Lila. 
As regards the process, it is altogether mental. 

Krishna says, — ^^My sweetness ever grows newer and 
newer. The Bhakta tastes it according to his own indivi- 
dual prema, i.e. Bhaba." — Ch-Ch. 

So it is possible for each Bhaba within itself to 
develop newer and newer aspects of sweetness, no matter 
whether it is Shanta, Dosya, Soukhya, Vatsalya or 
Madhura, or even Pitri Bhaba or Matri Bhaba, though the 
latter two, like Shanta and Dasya, are outside Braja Lila. 
If this is so — and this must be so, for there is the play of 
Sat-Chit-Ananda in each case — it covers the entire field of 
Bhakti, whether offered to Krishna, Vishnu, Shiva, Ram 
or Shakti, That this is so is proved again by the most 
valued benediction that Sri Gouranga himself uttered on 
Murari Gtipta^ the Bhakta of Ram, as follows, — ''Be thou, 
0 Gupta, the .Servant of Ram birth after birth without 
any hitch by ‘ 
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The benediction was acclaimed by the assembled 
Bhaktas with cries of If Gouranga sincerely believed 
one particular form of worship to be intrinsically superior 
to another, this benediction of his would have taken 
another shape. He would have never stopped Murari^s- 
progress from Bam worship to Krishna worship for all 
time to come. 

Some people among the Vaishnabas try to relegate 
all worshippers (especially Pitri and Matri Bhaha wor- 
shippers) other than Krishna worshippers to a lower place- 
on the ground that they cannot go beyond the compara- 
tively inferior Bhaba of Dasya, In view of what has been 
said above, this idea of inferiority or superiority is entirely 
false. If they had themselves outstripped the bounds of 
Dasya and were really the partners of Braja Tila, such 
words would not have not escaped their lips. Chaitanya 
Bhagabat has rightly warned people not to think lightly 
of Dasya Bhaba. 

Chaitanya Charitamrita says,— ^^The happiness derived 
from Krishna-Dasya is like a sea compared to which the 
delight from meditation on Brahman, even though it may 
be multiplied a million times, is not even a drop.’’ But 
perhaps we will hear the remark, *0, that is a comparison 
between Krishna and Brahman worship, not a comparison 
between Dasya and any other Bhaba of pure Krishna 
worship!' Let the Chaitanya Charitamrita speak again,— 
‘‘The marvelous effect of Krishna Prema is such that it 
makes every body higher, equal, or lower, imbued with 
the spirit of a servant. Whether he or she be a father 
or a mother or a guru or a comrade, every one is made a 
servant by the nature of Krishna-Prema.” 
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That is the reason why we find Dasya Bhaba, the so- 
called lower Bhaba, to be the uppermost Bhaba in Sri 
Gouranga. We read of him that he always appeared to 
be in the Dasya state wt ^r) . In 

Gouranga we find the totality of all the Bhabas interacting 
one upon the other. But in his normal state he was 
almost always and pre-eminently the Dasa of Dasses, — 
the servant of servants. In the pre-Gambhira period the 
short inteludes of Gopi Bhabas would be immediately 
fallowed by cries of x"’ which may mean ‘'0 

Krishna, my father, or O Krishna, my child,'’ and then by 
humble prayers, such as we read in Chaitanya Bhagabat, 
— ^'With a straw between his teeth (token of extreme 
fiumility) he prays for Dasya Yoga." 

Even in his Gambhira days when Gopi Bhaba was the 
predominant feature, he used to pray like this, — '"O 
Krishna, do thou treat me, your servant, as fhe very dust 
of your feet." This is pure, unmixed Dasya. 

How can therefore a Vaishnaba, even supposing that 
Tie is a Sak%a or a Sdkhi, be too high for a servant ? If 
he thinks like fhat, then according to his own authority — 
Chaitanya Charitamrita— lie has not tasted genuine Krishna 
iPrema. 

l^ow, speaking of the Parent-Bhaba (worshipping God 
^ father or mother), a word moire for those who think 
It nothing more than Dasya. That a son or a daughter, 
wet ^ady as he m she is to render loving service to his 
Or k&r pareifts, 4s more than a servant to them, is so 
l)aLtent ^ fact , that no human being can deny it. The 
^^ete^ feKre that exfets between a mother and her ehild 
is unsurpassable by an^dMng. The mother's love has been 
freely cited by Vaishmba Goswamis to illustrate Krishna's 
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love for His devotees. And the child’s loving and 
absolute reliance on the mother has nothing to compare 
with it. It is the spirit of a child which a worshipper of 
the Parent-Bhaba develops. This is one aspect of the 
Parent-Bhaba. In its other aspect, say in the case of 
Mother-Bhaba, the mother becomes the daughter and her 
son or daughter behaves like a parent. It is the intensity 
of love that really makes it so. Why, even in our common 
experience we find an expression of this Bhaba in the 
scene on the Bejaya Dasami day in every house of Bengal, 
where Mother Durga is worshipped during the great 
Pujas. On that farewell day when She, after Her brief 
stay of three days is about to leave for Kailash, she is 
treated as if She were a daughter of the house leaving 
the parental shed for Her husband’s home. There is the 
great Mother of the universe, one wink of whose eye 
means creation and destruction of a thousand worlds, the 
'Giver of all good, the Preserver of all, standing in all Her 
unparalleled glory with ten weapons in Her ten hands for 
the protection of Her creatures, with the Gods and 
Goddesses of lyoarning, Fortune, Victory, Weal, surround- 
ing as emanations from Her body, — ^the world’s destructive 
Evil, the A sura, lying vanquished at Her feet! But all 
her power is gone before the devotee’s eye of love ! The 
mothers of the house bid Her a touching farewdll. With 
tears trickling down their cheeks they caress Her, they 
present Her with toilet articles, cloths etc. ,— because where 
she— their poor daughter— will get these things in the 
mountains and her husband is so unnxiMful of domestic 
•affairs 1 They find their own feelings relflecrtred on ihe 
daughter’s counteiance. Is not shedding teats too? 
So they wipe her tears, Wipe her facet With hearts 
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weighed down with heavy grief they part, but not without: 
earnest exortations to her to come next year again. Not 
satisfied with this, they whisper this all-important instruc* 
tion into the ear of Kartikaya her son, — “Come next year 
with your mother, forget not !’’ The feelings evoked here; 
are a picture of the purest and sweetest Vatsalya Prema, 

If we turn to Vishnu Bhagabat, better known as' 
Srimad Bhagabat, we will find that the essentials of Bhakti 
inculcated therein are exactly the same as those in the 
Debi Bhagabat, although in the one Sri Krishna and in' 
the other Durga have been set up as the Supreme One.. 
This speaks for itself. The author has not departed from 
the central truth by a hair’s breadth, although different 
forms of God are recommended. Chronologically Debi 
Bhagabat precedes Vishnu Bhagabat which is the youngest, 
of all Puranas, though in matter and worth it is second 
to none and even superior to many. There is a dispute- 
about the authorship of Srimad Bhagabat. Some say that, 
unlike the other Puranas, it is of modern origin and not 
the composition of Vyasa. But the book is admittedly- 
of such intrin^c value that, whoever may be the author,, 
he is as good as Vyasa. I mention this only to emphasize, 
the fact that, even admitting different and independent 
authorships, the unanimity referred to should be all the 
more striking. I will cite a few passages to show this. 

After defining the three Saguna types of Bhakti, i.e.. 
Tomas, Rajas and Satwic^ the Vishnu Bhagabat proceeds 
to define the Nirguna type as follows, — 

Kapila (Vishnu’s Avatar) to his mother Deva Huti, — 
“No sooner the Bhakta hears of my qualities than his 
mind runs into Me, the inner Self of all beings, and is 
shaped after me, even as the Ganjes in its uninterrupted. 
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course runs intc the sea. This is Nirguna Bhakti in which 
there is no sense of separation between the 

Bhakta and the Bhagaban. Such a Bhakta, even when 
offered, will not accept Mukti, viz., Salokyd (living in 
Vishnu’s place) , 5arstf (possessing equal powers with 
Vishnu), Samipya (living close to Vishnu), Sarupya 
(having a body like Vishnu’s) and Sayujyo* (living in the 
rsame body with Vishnu). This (Nirguna type) is the 
furthest end of Bhakti (wToqfe^) ; because, by virtue of this 
a Bhakta, being free from the three gunas, becomes one 
with my (Brahman’s) swarup or own self. 

It should be observed that this becaming Brahman- 
swamp and Vishnu^S ay 'Iliya (which means living in the 
rsame body with Vishnu) are not the same thing. From 
the text it is clear that the former is free from Gunas 
which by implication proves that the latter as well as 
Salokya-Sarsti-SamipyorSarupya are not free from G'wnas 
;and therefore not final Mukti. Tittle wonder therefore 
that the Nirguna Bhakta, yearning to be one with Brahman, 
— and here he is at one with Jnani, — ^will reject these lower 
:grades of \ Mukti. Nirguna Bhakta is desireless, and 
therefore like Jnani, has no desire for any kind of Mukti, 
lower or higher. But the highest Mukti comes of itself 
to Nirguna Bhakta and Jnani alike. 

Now we come to the Debi Bhagabat and find the same 
lesson inculcated there too. After defining the three 
Sagun types of Bhakti i.e. Tamas, Rajas and Satwic^ 

1 Vishnu Bhagabat Canto m, Chapter 28, verses 7-10. 

2 Vishnu Bhagabat Canto III, Chapter 28, verses 11-14. 

.3 Devi Bhagvat Canto VII, Verses 2 “ 7 * 
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exactly the same way as Vishnu Bhagabat does, the Debi 
Bhagabat proceeds to define the Nirguna type as follows, — 

Debi to father Himalaya, — “Now listen. I will tell 
you what the highest Bhakti (tm wfs) is. Herein the Bhakta 
always hears My praises and chants My name. Into Me 
the blessed source of all weal, runs his mind like an 
incessant course of pouring oil. Behind this there is no 
motive of his or desire for anything,— no desire even for 
Muktis like Samipya, Sarsti, Sarupya, Salokya. He 
knows nothing more than service of Me, due to which 
there can be no room for desire for Mukti. Never under 
any illusion, he meditates on Me, realizing Myself as 
inseparable from him and himself as never separable from 
Me. He thnks of all beings as My own Self and loves 
others as his own self .... His mind saturated with 
Frema,i his hair standing on end, his eyes full of tears 
of Prema, his voice inarticulate with love 
he with one single mind serves Me as the Mistress of all,, 
the.’ Primal Source of the universe, the Cause of all causes.. 

. . . Never identifying himself with the body (i.e.. 

never thinking that he is a physical being) he is devoid 
of egotistic sense (which leads to individualistic ideas of 
‘I’ and 'Mine’), he sings My praises aloud and dances. . . .. 
‘This is Pwr-Of Bhakti wherein he thinks nothing else but 
the Debi. One who has truly attained this Bhakti finally 
merges in my own S'Ufa^%p or Self as the Highest 
Intelligence.^ 


1 Prema IS undivided love, the highest consummation of Bhakti, 

and, according' to Sij Gonranga, the only need of human life, see 
Chapter II,! Sanatan.” v 

2 Debi Bhagabat, Anto> Verses ^ 4 . 
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Thus, the unanimous verdict; of different cults prove 
again that difference exists only in name and form, while 
the objective is the One — the Real One, the Satyam,^ It 
proves moreover that Prema is not the exclusive preserve 
of any particular cult. Further, it will be noticed that 
Nirguna Bhakti is possible only for liberated souls, Muktas. 
We find the same view in Chaitanya Charitamrita. 

In Srimad Bhagabat, Kapila speaks to His mother 
Deba Huti, and the teachings should be considered to be 
the same as those of Bengal Vaishnavism, for we read, 
(vide Chaitanya Bhagabat), — ^'What the master (Gouranga) 
as Kapila told his mother Deba Huti, is repeated by him 
here to Shachi (Gouranga's mother)/* 

Passages can be quoted from other books, such as 
Adhyatma Ramayana^ etc. to show that for all forms of 
worship the Bhakti is the same. Nobody recognized this 
more than Sri Gouranga himself. That is the reason that 
we see him dancing in ecstatic joy alike before the images 
of Shiva, Shakti, Vishnu, Krishna, Ram. In the account 
of his travels we find that nothing could deter him from 
visiting any of the Gods or Goddesses, even though lying 
miles away from his usual route. We read in Chaitanya 
Bhagabat that during Kirtan, — 

“Gouranga dances with "Shiva, Shiva, Shiva* on his 
lips. . . . Wearing a smile on his face, with hands up- 
lifted, he chants 'Hari, Hari, Shiva, Shiva* and dances. 


lA Bengalee song has it, — 

Man, cease wrangling. The drummer beats out various 
sounds, but his drum is one and the samel* 

2 Adhyatma Ramayana, Uttar Kanda, Verses 7-13, where 
Ram as avatar. ., of Vishnu speaks on Bhakti to his mother 
Kausalya. !“|f /; * 
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’ 1 That own Ishta Debata (own’s personal and 

tutelry God or Goddess) should be Raj Rajeshwari Debi is nothing 


. . . Clapping his hands he always dances chanting 
'Shiva, Ram, Govinda’/' 

If a census is taken of the Gods he visited during his 
longest southern tour, also in Yajpur which is said to 
contain crores of Shiva Lingas and in other places, the 
greatest will be the number of the images of the God 
Shiva. 

At Yajpur on seeing Biraja Debi, the presiding Goddess 
of Orissa, he was moved with devotional feelings. Murari 
Gupta writes, — "Bhagaban Gouranga paid homage to Her 
and implored Her for the grant of incomparable Prema 
Bhakti.’V 

By this he reminds Bhaktas of all seats that Bhagabati, 
as the Shastras declare, is the giver of Prema. His worthy 
disciple, Murari, rightly observes in connection with the 
above incident, — "Seeing the face of Biraja yields the 
same results as seeing the face of Bhagban does.*’ 

If Sri Gouranga showed the way, his comrade Nitya- 
nanda did not lag behind. Indeed he seems to have 
been more practical in this respect. It wiU be a revela- 
tion to those who go to the temple of Syam Sunder 
(installed by Bir Bhadra, Nityananda’s immediate successor 
at Khardaha) to find that the Van Linga Shiva and 
Shakti (Sri-Yantra emblem of Sri Raj Rajeshwari 
Debi) worshipped by Nityananda, are still carefully 
preserved and worshipped there. Mad as he was with 
Krishna-Prema, Nityananda used to wear Rudraksha 

and carry the Goddess on his head and the Shiva in his 
Jhuli (mendicant’s knapsack).^ 
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On what an inauspicious moment did a great 
Vaishnaba teacher, utter these words, little dreaming the 
results produced on a section of the later generation,— 
‘^'Do not either worship or traduce other Gods’’. 

This counsel of non-co-operation has its good point in 

to be wondered at. He was a Sanyasi belonging to the order of 
^ Shankaracharya. The Sri Yantra (Sri Tripura Sundri, Raj 
■Rajeshwari, Shorashi etc. are different names of the same Maha 
Vidya, the third of the ten Maha Vidyas), still worshipped at 
I Shriiigeri Math (one of the four great monasteries established by 

• "Shankaracharya) was installed by Shankaracharya himself. His 

i famous book ^Prapanchasara’ relates chiefly to the worship of 

Sri Vidya. These are proofs positive of the fact that his Ishta 
Hebata was Sri Vidya. Some doubt as to ‘Prapanchasara* being 
Shankar’s work. But the fact that one of his four foremost 
disciples, Padmapadacharya, has written a commentary on 
Prapancha-Sara leaves little room for doubt that it was his 
master’s work. Would Padmapadacharya ever care to write his 
x:ommentary if the text was some other Shankaracharya’s (the 
name of Shankaracharya is mentioned in the book itself as its 
author) work and were not a treaties on the system of Upasana 

followed both by the master and the disciple. The reader may 

ke referred to the edition of ‘Prapanchasara’ brought out by 
^ Arthur Avelon, better known as Sir John Woodroffe, late a judge 
•of the Calcutta High Court, Shankar’s Guru’s Guru was 
I Gaudapadacharya. The latter has left a work called ‘Subhago- 

I '^^aya’ 'Subhaga’ is another name of Sri Vidya) on the 

I same Upasana* All this proves that this Upasana, still prevalent 

j at least in a section of the Shankaritc Sanyasis, has" been handed 

'■t down from Guru to disciple. 

The well known Swami Saradananda, a direct desciple of 
Sri Ram Krishna Deb, says in his book, “Bharate Shakti-Puja” 
< wfw ) that ‘Anna Puma’ was Shankar’s Ishta Debi. 
In the light of what has been said above, we hesitate to accept 
this as the Swami ji has adduced no proofs in his support. The 
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this that it may help to keep the loyalty of a worshipper 
to his own God unimpaired. Perhaps that was the inten- 
tion of the great man. But it has its bad points too, one. 
of which is that it soon degenerates, in the case of un- 
thinking people, into a spirit of harmful sectarianism, 


Swamiji then proceeds in this connection to quote the views, of 
Sri Ram Krishna Deb himself as follows,— 

‘‘Sri Ram Krishna Deb used to say,— ‘Every Avatara has 
worshipped Shakti with great care. Without first obtaining. 
Shakti’s special grace no body can attain world-teachership, nor 
can preach the true religion among mankind by overflooding the 
world with the mighty waves of the spiritual Ganjes.’* When 
the objection was raised that nothing is known of Sri Chaitanya’s. 
(Gouranga^s) Vedantic leaning and Shakti Upasana, Sri Ram 
Krishna Deb told us,— *As the elephant has two sets of teeth, the 
outer one attacking enemies and the other the inner for masti- 
cating his food, so had Chaitanya two aspects. His public 
preaching of Bhakti was his outer aspect, Vedanta and Shakti 
Upasana were his inner aspect, reserved for his own self. His. 
taking of Sanyas from Keshab Bharati (a Shankarite Sanyasi) and 
his Upasana of Anna Purna Debi show this.’ 

The reader is free to form his own opinion in the matter. I 
would like to place before him here the well-considered view of 
an erudite scholar, ^jut; Gopi Nath Kaviraj, M.A,, Principal' 
Govt. Sanskrit College,. Benares, since he has made valuable 
researches in this field, which when published will throw a flood 
of light on this subject. lie says in a short Bengali manuscript 
note to me as follows, — 

"The seci;:et of Maha Ptabhu’s (Gouranga’s) Sadhun (particular 
form of worship or Upasana)lia founded on a harmony of Veda, 
and Tantra. The Sadhana of Sri Vidya is the basis of the 
Sadhana among the Gandiya Vaishnabas. Shankaracharya (7th‘ 
century), Abhinava Gup^ '|xoih century), Bhallabhacharya (the 
great founder of the Bhallabha-Vaishnaba sect, a contemporary of 
Sri Gouranga. Ballabacharya*fe Sri Yantra is still preserved in. 
the Gopal temple of Benares, though hidden from public view)„ 
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conceit and defiance, if not hatred. With them such 
slogans as ‘'I don’t acknowledge other Gods or Goddesses” 
(^f% easily catch on. It can be safely said 

that such a spirit never existed in the time of Sri Gouranga 
and up to at least some years after him. Says Chaitanya 
Bhagabat — ^''Raising his hands, Sir Gouranga calls upon 


Nityananda and others followed the Upasana of Sri Vidya as. 
their personal Goddess. 

“Bhaskar Roy (lyth-iSth century) in his ‘Baribasya-Rahasya*,. 
hakhshmi Dhar in his commentary on ‘Soundarya-hahari (by 
Shankaracharya) and similarly other Acharyas in their works,, 
support the vedic origin of (the Upasana of) Sri Vidya. Gauda- 
pada (Shankaracharya Guru^s Guru), Vidyaranya Swami (author 
of ‘Pancha Dashi’ etc.) and others were all Upasaks of Sri Vidya. 

It is clearly said in ‘Sri Krishna YamaP ( ) 
that entry in Nitya Brindaban is impossible without the favour 
of Sri Vidya. Padmapuran says that Maha^Tripura-Sundari's gr^^ce 
is the only passport to Bhagabat Dham. This Tripura Sundari 
is described as the sole mistress of Nikunja. Adi Parana says- 
about the same thing, Tripura Sundari or Sri Vidya = I/alita.,, 
about whom ‘Shakti Sangam Tantra* says, — 

which means that ‘Lalita the First Cause some- 
times assumes the male form of Krishna.’ 

“The mystery of esoteric ( ) Gaudiya Vaishnabisnr is- 

that Sri Krishna is the Shakti of Sri Radha (vide ‘Radha 
Tatva Sudha Nidhi’. This is a reversal of the exoteric popular 
belief that Radha is the Shakti of Sri Krishna) . For this 
reason the Upasana of pure or mere '(^) Krishna without 
the Upasana of the basic principle ( ). Radha has* 

been eondemned, vide ‘Sammohan Xantra.’ 

“Urdhamnaya Tantra ( ) says that Sri Krishna 
and others, are only the modificatipns Radha. 

Skanda Purana distinctly says/ that the spmt,(' ) of Krishna 

is'Raidha. ^ 
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the world to chant Krishna Nam without being detractors 
(of other Gods or Goddesses).” 

People of a sectarian mood will make a great mistake 
if they ttiink that it was said only in a negatire sense, 
for that belies the character of Sri Gouranp. The same 
Nook, echoing his real intention, says again,— “He is to 
be counted as a Vaishnaba who worships Krishp in all 
aspects and does nothing to detract from any.”^ 

So it is not only refraining from detraction, but there 
is the positive recommendation to worship all Gods and 
Goddesses, who according to Bengal Vaishnabas are all 
Krishna’s manifestations, and he who does this can claim 
to be treated as a Vaishnab. The idea is— and all Shastras 
are unanimous on this point-that the worshipper must 
realize all Gods in his own God and his own God in all 
Gods. But a section of the Bengal Vaishnabas is unfor- 
4.«iTr -Fnef from this catholic line. Attempts 


^ 'There are many proofs to show that Gaudiya VaisnnaDa 
■Sadhana is esoterically Sadhana- This Shakta 

Sadhana is vedic Sadhana, reiterated in the Agamas (Tantras). 

"Bhakti Rasamrita Sindhn says that the two Debatas, namely 
Shyam4 and Talita, are included in the system of Tripura Sundan 
). ► Tkis is also clear from all the treatises on the 

tJpasaria Id Sri Vidya. * \ ‘ 

"The Gaudiya Vaishnabas have taken Suka and Sarika as a 
pair of birdsr But they , are rea%^two attendent Debatas of Sri 
Vidva. vide Gaudapadacharyd^sv Tidya Ratna Sutra.’ ” 
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When we find it stated in some books that he made 
this country and that country wholly Vaishnaba, it must 
not be understood in the terms of modern missionary 
proselytization. It must not be understood that the people 
left their own form of worship and got converted to so- 
called Vaishnabism. That was the farthest thing from 
Gouranga^s mind. He never preached and he never could 
preach in that way. Yet he converted all to Vaishnabism,, 
as we read — tOi take one instance — about Shiva Kanchi’ 
(modern Conjeveram in the Madras Presidency), — '‘He 
came to Shiva Kanchi and saw Shiva. In the next 
morning all worshippers of Shiva were made Vaishnabas 
by him.’* 

If we take this in the literal sense of conversion from 
one faith to another, it would be nothing but Gouranga. 
stultifying himself which, to my mind, is a monstrocity.. 
To think of Gouranga chanting ‘Shiva’ ‘Shiva’ himself in 
ecstatic joy and in the same breath to think of him as 
trying to wean away other people from the worship of 
Shiva, is it not an absurdity ? What is the meaning of 
this conversion then? It is that he brought or revived 
the flow of Prema where it was not existent or where 
the spring had become dry. This is borne out by 
what happened in Vishnu Kanchi — a place quite adjoining 
Shiva Kanchi. In Vishnu Kanchi the people were, as 
they still are, Vaishnabas, being worshippers of Narayan. 
There, He stayed for two days and made every body 
Krishna Bhakta.” 

Can any body suppose for a moment that the 
worshippers of Narayan became worshippers of Krishna 
through the instrumentality of Gouranga ? This is 
against facts and against the character of Gouranga. 
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Vishnu in Vishnu Kanchi and Shiva in Shiva Kanchi 
reign supreme now as before, and the people of t e 
places are respectably Vaishnabas and Shaivas now as 
before. Moreover the people in these places were never 
followers of Bengal Vaishnabism and are not so to this 
day The two sects quarrel among them now as before. 
•The same state prevailed when Nityananda visited these 
places. We find in Chaitanya Bhagabat - 
lent to Shiva Kanchi and Vishnu Kanchi, and laughed 
over the great quarrels between the two sects. 

Gouranga followed a few years after, but these 
quarrels that sometime result in bloodshed, are still going 
on about the supremacy of one God over the other, an 

therefore of one sect over the other. _ 

The thing is that in these places as well as in other 
places, where only lifeless outward rites and “remomes 
prevailed at the time, Sri Gouranga’s visit brought the 
elixir of Prema overflooding the lands, and peop e ecame 

intoxicated witb. God-Love. ^ • t. 

This is what is meant by Gouranga s Krishna 
Prema. Where there is Prema, there \s Gouranp s 
Vaishnabism. In this sense the old Vaishnab writers 
are correct when thhy say that this place or that place 
became wholesale converted to Vaishnabism as the effect 
of Gouranga’s visit. 

The central point of Sri Gonranga’s teachings is 
Preana. The fulfilment of his mission lies in the acceptance 
of Prema by all, irrespective of creed, faith and form of 
worship. Herein his mission wonderfully succeeded. 
There Was no sebt, whether Shakta, ShaiVa or any other 
which was not moved, affected and -coloured by it. That 
we see a ptofumon of Prema BfaaJfctidn these setts now-a- 
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days is largely due to Gouranga. It cannot of course be 
denied that the principle was already there in the worship 
of these Gods or Goddesses, as the hymns addressed to 
them and the songs in their praise, composed long before 
his advent, amply show. But the principle was illumined 
by his touch and became a living thing to the nation. 
'The highly emotional poetry — Shyama Sangit etc., — ^pro- 
'diiced by those Shakta Bhaktas of Bengal who came after 
Gouranga, was, to a large extent, inspired by his soul- 
stirring Prema-Bhakti that swayed the society. 

Gouranga was an Avatara of Prema, an embodiment 
‘of Prema, Gouranga was Prema made flesh. Prema is 
said to be ever existent like God in all beings. God is 
one and so Prema is one. Only its expression may vary 
according to circumstances. The living image of Prema, 
Gouranga is therefore in all and for all. He stressed 
above all things the point that Prenia is the great need, the 
only need of human life, and showed the way to reach it. 
heaving aside sectarian differences, let all mankind learn 
tills lesson from him. To my humble thinking, every 
lover of God, whatsoever his race o-r blood and whatsoever 
the form of his worship, is a Vaishnab. 

Gouranga-Bhaktas wish that his Dharma may be 
universal. They look forward to the day which will see 
the fulfilment of the prophecy, — ‘‘My (Gouranga's) name 
will enter (the heart of) all countries and villages on the 
globe.^’ 

In these days of radio and electricity it is not at all 
impossible for the name of a great personality, past or 
present, to travel round all parts of the globe in a few 
tenutes. This is not all that is intended in the above 
wuplet. The real meaning is that Gouranga, the Prema- 
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the hearts of all men and alh 
doubt in the heart of 
L. Blit the consnmtna- 
denunciation,, 
olden 


image that he is, would enter 
countries. Gouranga-Bhaktas no ( 
their hearts wish this consumation 
tion does not lie in the way 

threats or 

times, ^ but not now. 
way of sermons like; 
as our Christian Missionary 
a similar mottO', viz 

To universalize Gouranga’s 

Prema To make it worthy of acceptance by all is to 
spread the message and to preach it to every man that the 
great need of life is love, freed from all credal dogmas. 
No religion can live on dogmas. The life spring of a 
religion is in Tyag (sacrifice). Vairagya (renimciation) and 
Prema (love). Where these are absent the religion becomes 
dead. Every religion gets its start from Tyag, Vairagya 
PrPiTifl. At the source of the Gouranga cult we find 


.... 1- sectarianism 

abuses— methods which might succeed in^ 

The consummation lies not in the 
-‘no salvation without Gouranga’,. 
brothers ask us to believe in 
no salvation without Christ . 

Dharma is to universalize 


said tUat ‘‘a pers< 
yet he must be treated as 
Chaitanya.*' 


1 In the Chaitanya Bhagabat it is 
the best , of men otherwise, : 
if he do^ not worship the gracious 

The author of this excellent book has repeated the atn 
threat about a dozen times that he will kick at the head . 
man who f dares to speak ill of Nityananda, his gnroo, 
hv imnlicatidn of Gouranga too.— ?ft fllfl THK fsO 
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Krishiiananda Puri, Nrisinha Tirtha and Sukhananda 
Puri. 

The great planter is, of course, the central figure of the 
great Sanyasi Maha Prabhu Sri Gouranga himself. So it is 
all an affair of sanyasis. Yet they (even Keshab Bharati) are 
wellnigh forgotten. Is it not a pity that though there is no 
lack of religious festivities on their other saints’ days among 
the Bengal Vaishnabas, there should be no commemora- 
tive ceremony in honour of these sanyasis who, the 
Chaitanya Charitamrita says, ‘stabilized Maha Prabhu’s 
tree of Prema’? It would be a good idea if somebody 
undertook to trace and publish the lives of these ^ nine 
great sanyasis— lives of silent but eloquent renunciation— 
which gave the start to Goudiya Vaishnabism. 

Since some years past an order of sanyasis has been 
started under the shadow of the “Gaudiya Math” which at 
present appears to represent an important section of the 
Goudiya Vaishnabas. However opinion may differ as to 
their methods and views (about which the present writer 
knows little and keeps a quite open mind) they will do a 
distinct service to the cause of the Gouranga cult, if only 
they succeed in reviving the original ideals of Tyag, 
Vairagya and Prema. 

There is a wrong impression in certain quarters that 
Shankar Sanyasis as a class are necessarily opposed to 
Bhakti. The characters of Madhusudan Saraswati, Sri- 
dhar Swami, Sri Ram Krishna Parmahansa, not to 
mention others, ought to remove such an idea once for 
all. Even Chaitanya Bhagabat puts these words in the 
mouth of Sarbabhaum Bhattacharya,— “It is wrong to say 
that Shankar did not believe in Bhakti. He himself 
acknowledges Dasya of Bhagaban. 


4 


50 


THE TEACHINGS OF SE.I GOURANGA 


Much could be said on this subject but we are afraid 
of digression. People of other views may be assured that 
sanyasis, without being sectarians, are at least as good 
Bhaktas of Krishna, Vishnu, Shiva, Ram or Shakti 
(Durga, Kali) as the best that could be found among the 
sects which take their names from these Gods or 
Goddesses. Full liberty is allowed to every Shankar 
sanyasi to follow the worship or sadhan of his own choice. 
Maha-Prabhu Sri Gouranga is himself an example of this. 

The present writer is a sanyasi, and if in the views 
stated above or elsewhere, he has in any way hurt the 
feelings of the Vaishnabas among whom he has many 
sincere friends, none will be more sorry than himself. 
The best of friends may differ in the matter of opinion 
and may even agree to drSer. His only apology is^that 
he wishes Gouranga to be accepted by all, irrespective of 
creed and colour, and believes that this can be done only 
in the way of synthesis. He follows the line of synthesis 
rather than its opposite, and in this respect, is not in bad 
company. The great Vyasa in his Vedanta Sutras unifies 
all views about Braliman through synthesis ( 

Sutra). The Gita is a great synthesis 
of different philosophical views. The Tantra is a 
greater synthesis of the philosophy of Gods and Goddesses 
as well as of the practical aspects of religion. Let us 
pray that Sri Gouranga’s Prema, the broad and outstanding 
feature of his message— ever be our guide to the temple 
of the One — ^the Satyam Param — the Real Krishna 

— ^whatever may be our dffierences in minor matters of 
faitL. • 


INTRODUCTION— II. 


BRAHMAN-ISWAR-JIVA JAGAT 

The teachings of Sri Gonranga are aimed at (i) estab- 
lishment of the religion of love, and (2) refutation of 
hostile theories. The first is the principal object of his 
teachings, and the second is only necessitated to remove 
the obstacles in the way of the first on the philosophic 
side of his cult. We have elsewhere discussed the first 
(vide ‘*Sri Gouranga — ^The Man’’), and intend here to give 
the main features of the second. The hostile theories 
against which he put up a determined fight are those of 
Shankar on certain vital points. It is therefore necessary 
first of all to convey to the reader a general idea of 
Shankar’s views regarding Brahman, Ishwar, Jiva and the 
Jagat which constitute the main issues in the controversy. 

The doctrine of Shankar’s non-dualism is summed up 
in one line, viz. — ‘‘Brahman is real, creation is false, and 
Jiva is none other than Brahman.” ( 

). Brahman is real in the sense that He remains 
the same, unchanging and unchangeable, through all 
times. This can not be said of any being other 
than Brahman. What is then the world that we see before 
us, — ^the existing things, sentient and insentient, moving 
and unmoving, — the elements, the sun, the moon, the 
planets, the mountains, the sea, the rivers, etc? The 
world is by mistake superimposed on Brahman and this 
is called Arope The world is therefore an illusion 

which is explained by the doctrine of Vivarta ( )• 
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Vivaria is a kind of perception produced by the fancied 
appearance of something else in place of the real thing. ^ 
The familiar example is that of the rope-snake. In dim 
light the rope is mistaken for the snake. The rope really 
exists but in its place is seen the fancied snake, causing 
fear in the mind of the observer labouring under a false 
impression. The rope is the cause of the snake, for there 
would have been no snake but for the rope. And the 
mistake is due to ignorance in dim light. Just so is 
Brahman the cause of the apparent world, for there would 
have been no world if there were no Brahman on which 
the world appears to be superimposed. And the mistake 
occurs due to ignorance i.e. illusion (^t^t or As 

the fancied snake is nothing but the rope, so is the 

fancied world nothing but Brahman in reality. In Vharta 
therefore the effect is something quite different from 
the cause as in the rope-snake example the snake 

is a quite different thing from the rope. 

The question naturally arises, — Where does this 
ignorance or illusion, Maya, or Ajnam or Avidya come 
from, what is it and why should we admit a principle like 
that, since there is nothing but Brahman?^ The reply is 
that the origin of Maya is unknowable and therefore this 
question cannot be intellectually answered. Maya is in- 
expressible, indefinable, indeterminable, because of its 
following attributes,— 

(i) That it is not an Existence true in all times 

2 Certain aspects of t!i^ question have been dealt with by the 
present writer in another work of his, entitled Few Problems 
Solved (through the Bhagabat Gital’k So those details are not 
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like Brahman. It is an agreed truth that Maya ceases 
to exist at the appearance of Brahma-Jnan , It 

cannot therefore be Sat. 

(2) That it is not a Non-existence — an 

absolute myth like the son of a sterile woman. Every 
body within himself is constantly perceiving this Ajnan 

another name of Maya)y namely, ‘T do not know 
Brahman’’ — ^this perception of Ajnan is a 

positive fact. Then again the three attributes of Maya , — 
Sattva, Rajas and Tamas — are making themselves always 
felt by all created beings mentally and physically in the 
shape of pleasure, pain and illusion It can- 

not therefore be A sat. 

(3) That Maya cannot be simultaneously Sat and Asat 

( ), — ^this being an absurdity, for a thing cannot be 

existent and non-existent at the same time. 

In the collective view of the above, Maya (being 
neither Sat, nor Asat, nor Sat- A sat) is technically called 
Anirvachaniya in Vedantic terminology, i.e., 

something indeterminable, not that it passes all descrip- 
tion. 

Maya is also known by the following attributes, — > 
(i) That it is Beginningless which differentiates it 

from the actual diversified creation. Creation has its 
origin in Maya, but Maya itself has no origin. It is root- 
less 

(2)That it is an Entity a mere negation 

(^T^) of Jnan but something opposed to Jnan. If it were 
not so, Ajnan could not be credited with the power of 
hiding Jnan wfm) ^ and of throwing the seeker off his 
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quest «[%) of Jnan. The fact that Ajnan is subject 
to destruction by /naw also shows Maya's somethingness. 
How can the same thing be an Entity and not an Exist- 
ence ? The answer is that Maya's Satness is not absolute 
or indestructible like that of Brahman, but conditional. 
Only that is called absolutely Sat which exists through 
all times. 

It will be noticed from the above that (i) Maya is not 
something with a form because it is beginningless ; 

neither is Maya something without a form because 

the creation is coming out of it. It should be further 
observed that Maya is not something separate from 
Brahman, because it is the cause of the creation, nor is it 
inseparable from Brahman because it. ceases to exist 

when Jnan comes. 

While Maya exists, the world exists. Maya gone, the 
world is gone too ; and nothing but Brahman remains for 
one who has acquired Jnan, that is, true knowledge of the 
Real Thing. 

Maya in its impure state is called Avidya, Jiva (a 
sentient being) is an entity made up of impure 

Avidya and the reflection thereon of the Individual 
Consciousness with Avidya' s basic conscious- 
ness to). The Individual Consciousness— 

the Kutastha is the Inner Man, the Inner Controller 
the real 'T'’, and like Supreme Consciousness is 
free from all attachm.ents and is only the witness 

, The reflection of Kutastha in contact with mind 
is the fancied actor — enjoyer and sufferer — on the worldly 
stage (TO^ Khsrr). The refledion of Consciousness being 
’^UytHe (whose work is 

^^^h^n<i^^^nte^iect,' '6^y;^®||/€ann^ and clear just 
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as the reflection of the sun on an unclean mirror is not 
clear. This is why the Jiva-consciousness is of limited 
knowledge and of limited power There 

are as many Jivas as there are minds and they are countless 
no doubt. Jiva in its waking consciousness (^t^cT 
v/orks through the physical body {mm ^ft?) and is called 
Vcds}wa7iara in its dream consciousness 

it w^orks through the mental body (W and is called 
Taijas In its dreamless consciousness 

it rests in the casual body imim and is called Prajna 

( ). Bodies are not permanent things but the Conscious- 
ness that pervades them and sets them to action is 
permanent and immortal. Therefore the bodies are not 
the Self but the Consciousness is. That the physi* 

cal body is not the Self requires no proof, for its death is 
visible to all. Nor can the mental body, made of desires, 
be the Self, for it is always subject to sensations of pleasure 
and pain, — things which are not of the Self. Nor is the 
causal body the Self for it is made of that root ignorance 
or Ajnan which is the cause of the mental and physical 
bodies, i.e., the whole Sansara — ^the diversified world. 
This is the reason that in deep slumber ( ) which 

corresponds to the causal body, one is perfectly ignorant of 
one^s physical and mental states. But in Sushupti one, 
being oblivious of all disturbing elements, almost reaches 
the Brahman state of bliss and therefore enjoys the privi- 
lege, though for the time being, of tasting happiness. 
That is why, on waking, one says,— “I slept in such peace 
and pleasure that I knew nothing/^ Therefore the pre- 
dominant factors here are ignorance and bliss. This may 
sound paradoxical, if one is identified with the other. But 
that is not the truth. It is bliss mixed with ignorance. 
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This ignorance is such that although Jiva reaches his Self) 
yet he does not know his own self. He has therefore to 
come back again to this world of weal and woe. Without 
ignorance it would have been pei'fect Self-Realization or 
the Brahman-state. Consciousness or Jnana pervades all 
the three states, even the Sushupti-statei for there would 
have been no memory of the blissful experience without 
Jnan even with the veil of ignorance hanging before it. 
Jnan is the ever present, abiding principle which knows no 
death. This Jnan or Consciousness is Brahman, the Real 
Self of the Jiva, not the three bodies or the three states 
which are mere Upadhis i.e., vehicles of the Self. 

Maya is called as such in its pure state and is of the 
purest Satwa Guna W gm). Ishwar is an entity 
which is made up of pure Maya and the reflection thereon 
of the Supreme Consciousness with Maya's 

basic Consciousness W’si). Here the reflec- 

tion, being on the pure Satwic Maya is bright. This is 
the reason that Cosmic Consciousness is of unlimited 

knowledge and of unlimited power Maya 

being of the purest Satwa Guna does not admit of degrees 
and is therefore One in contrast to Avidya which, being of 
varying degrees of impurity, is many in its expressions. 
Maya being one, the reflection on it of the Supreme Con- 
sciousness is one and therefore Ishwar is one. But Avidyu 
being of countless degrees, the reflections on them must 
be countless too, and therefore Jivas are of numberless 
varieties from the highest . Devas to the lowest animals, 
vegetables and minerals. The Cosmic Consciousness — 
Ishwar — ^includes the sum-total of Jivas, , and has also three 
states, viz,, Virat, Hi^anyagarhha and Ishwar, correspond- 
ing to Vaiskwanara, Taijas and Prajfia of the Jiva-con- 
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scioiisness in relation to its physical, mental and causal 
conditions. These conditions are called Upadhis. Ishwar 
IS the Creator, the Preserver and the Destroyer of the 
universe. Ishwar is otherwise called Sabishesha Brahman 
?w) i.e., Brahman with qualities or conditions, and 
the Supreme Consciousness is called 

Nirvishesha Brahman i.e., Brahman without 

qualities or conditions. Without conditions of Maya, 
Ishwar becomes Turiya (Consciousness in the fourth state), 
or rathei'. Ishwar ceases to exist and only Supreme Con- 
sciousness remains. The conditions physical, mental and 
causal, being the outcome of Maya, are illusory. It will 
therefore be clear that Ishwar in this system of philosophy 
is not a permanent entity. This is of course only true in 
the abstract sense. Other aspects of Ishwar will be dealt 
with later on. 

Though Ishwar-hood and Jiva-hood are both condi- 
tional and impermanent, yet they are within conditions as 
different as the poles asunder. Ishwar is All-Powerful, 
All-Conscious, AlbPei'vasive All-Controlling (tw), 

Independent i.e. not subject to Karma), Impercept- 
ible (by Jivas Tord of Maya (m^), free from bondage 

and therefore from liberation Whereas a Jiva 

is of small power, of small knowledge, limited 
subordinate ), subject to Karma^ perceptible 

by Ishwar and Jiva — every body perceiving 'I am\ none 
T am not’), deluded by Avidya, with bondage and possi- 
bility of freedom. There is the distinction between 
Ishwar and Jiva as clear as anything. One is the 
dispenser of good and evil according to Karma, 
The other j is the helpless enjoyer or sufferer of 
Karma, How can this be Reconciled with the four 
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four Mahd vakyas (Great Words) of the Vedas, 

— Tatwaniasi A ham Brahmasmi TOtWv 

Prajnanam Brahman (irwT^f and Ayamatma Brahman 

(^?|5TT<^Tra). ‘Tatwaniasi’ means ‘That you are’, i.e. the 
unity of Jiva-Brahman. The other three Mahavakyas 
mean also the same truth. How can this be possible? 
Adwaita Vedanta says it is possible by shedding the 
conditions, because the conditions make the difference. 
Take, for instance, the first great text, viz., ‘Tatwamasi’. 
'Tat’ = that = Ishwar = Maya + Brahman. ‘Twam’ = you = 
Jiva = Avidya + Brahman. ‘ Asi’ == are = Unity between the 
two. It will be seen that the common, the abiding, the 
permanent factor in both is Brahnian. And this being the 
permanent principle is the Real Self , whether in Jiva 
or Ishwar, and the consubstantial element in both. Maya 
and Avidya with Brahma-reflections on them are 

unreal conditions. Take off the uni'eal conditions (and 
they cease to exist on the appearance of Jnan and in 
Samadhi), and the One Brahman remains without any dis- 
tinction of Jiva and Ishwar. So it is clear that only as 
regards the Brahman (Pure Consciousness) factor ( 

Jiva and Ishwar are one, and never otherwise or 
in any other respect, Maya and Avidya making immense 
difference. This is the true Vedantic view, not that Ishwar 
and Jiva as such are one.^ 

When Jiva consciousness transcends the three condi- 

1 Sri Dliar Swami, accepted as an authority even by orthodox 
Vaishnabas, expresses the kaine view in his commentary on the 
Gita (verse lo, Chap. IV) thnsi--^' ; 
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tioiis, physical, mental and causal, and attains the fourth 
or Turiya state, then it is free. That is to say, it becomes 
Shuddha Nirvishesha or Supreme Consciousness again. 
This is, in the Adwaita Philosophy of Shankar, the state 
of liberation (g%) in which there is union with Brahman 
and therefore no birth, no death, no misery, but only bliss. 
In attaining this state, the Jiva passes through seven stages 
of realization according to the nature of experiences in 
the progressive ascent. The stages are,— ^ 

(1) Ajnan Ignorance), being the Jiva’s sense of 

ignorance characterized by do not know Brahman.*' 

(2) Avaran Cover), causing the nescient per- 
ceptions, — “Brahman does not exist ( and 

“Brahman, though existent, does not appear to be so 

( )." 

(3) Vranti Mistake, also called or 

being the attribution of birth-death, pleasure-pain etc. to 
the Self. 

(4) Parokhsha Jnana Indirect knowledge), 

being the knowledge that Brahman is Existence, Intelli- 
gence and Eternal This knowledge 

destroys the Auaran of the first type, viz., “Brahman does 
not exist.” 

(5) Aparokhsha Jnana msT Direct knowledge), 

being the knowledge that “I am Brahman ('O's sratftR).” 
This knowledge destroys the Avaran of the second type 
viz., “Brahman does not appear to be existent,” also tire 
false idea that “I am Jiva, the enjoyer, the sufferer etc.” 

(6) Vranti Nash (irTfiffsiTat Destruction of mistake)) 
being the realization of the truth that Self is changeless, 
beyond birth-death, pleasure-pain etc. This perception 
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destroys all sorrows, all hindrances all instability 

and deflection 

(7) Apdr Harsha ’^4 unbounded Bliss)) resulting 
from Self-realization unclouded by any doubts and 
characterized by the knowledge, — “I am the undivided 
Brahman, One and without second.’’ 

The means of this realization, in the start, are 
Upasana (worship or meditation of Ishwar), the nine-fold 
Bhakti (Sravan, Kirtan etc.), association with saints 

W), shunning sins of omission and commission, non- 
attachment renunciation (t^TO), reasoning out the 

distinction between the Eternal and the ephimeral 
^ ), control of inner and outer senses 

desire for freedom (gg’^^^) etc., etc. Without these preli- 
minary qualifications no one is to be considered fit to cross 
the threshhold of the temple of Vedaniic wisdom. After 
admission into the system, one’s chief duties are Shrcuvan 
listening to the Vedantic teachings), Manan 
meditation on the teachings) and 'Nididhyasana ( 
concentration of the mind to realize the truth). 

' Brahman is Sai, Chit and Ananda, Sat is the absolute 
existence which is not limited by time past, present or 
future Chit is the absolute Intelligence 

whose illuminativeness is not affected by any conditions 
) . x\nanda is the absolute Bliss which is 
limitless ^ ). 

Nirvisheshd Brahman* in the Adwaita philosophy, is 
the highest principle $x^d ultimate Reality. Savishesha 
Brahman or Ishwar, the'breator^ etc., is not a permanent 
reality as shown above* When it is said that Brahman is 
Sat-Chit- Ananda, it should, be understood that Brahman is 
Sat Itself, Chit Itself .1 and Anmda Itself 
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These are said to be His Swamp i,e. essential signs^ 

But if they are signs, the signs and the thing signified by 
theta are one and the same. Only through circum- 
stantial causes (BXfTfi?) they appear as separate things, but 
then even this fancAed distinction is useful for Upasana 
purposes. 

Brahman is also' known by some other signs called 
Tatastha signs which are His powers of Crea- 

tion, Preservation and Destruction. These therefore apply 
to Savishesha Brahman i.e. Ishwar, as the only Cause of 
the Creation etc. These are accidental signs, not constant, 
because sometimes they appear (as in the Savishesha state) 
and sometimes they disappear (as in the Nirvishesha state). 
Brahman as indicated by these signs is both the material 
cause as earth is of a pot) and the instru- 
mental cause ( as the potter himself with his 

wheel etc.) of the creation. 

Really speaking Brahman is insignifiable by anything 
He is adjectiveless, attributeless, qualityless. 
He exists and only He exists. Jiva, Ishwar and the 
Creation have no existence outside of Brahman. They 
seem to have a separate existence through Maya or Avidya, 
So long as Maya or Avidya lasts, they are seemingly 
real and Maya goes on producing all the 

^ 'Ihat which constitutes the 

thing-in-itself and differentiates that thing from other things is 
called Swamp Lakshan, 

2 That sign which is some- 

times seen, and sometimes not seen in the things signified and 
differentiates that thing from other things is called Tatastha 
Lakshan. - 



iSee Shankar’s Bhc^h^ ‘of 'SfUhCLt .A'f'ci^nycika Upanishad. 
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diversities that we see in this world. Brahman being. 
One Undivided Whole ( ) without a second, 
the doctrine of ^mutability’ (vft^TiT and that 

of 'whole-and-parf are false. As an earthen 

pot is a modification of earth, earth being the 
cause and pot being the effect, so is the creation, under 
the doctrine of mutability, a modification of Brahman. 
According to the doctrine of whole-and-part a Jiva is a 
part of Brahman, the Creator. It appears that Shankar 
had anticipated these opposite doctrines even before their 
chief exponents fiourished and he subjected them to severe 
criticisms in several places of his works. To show his line 
of reasoning we shall put before the reader in the form of 
a catechism some of his arguments taken from a wellknown 
work of his.^ 

Ques. — Brahman is at all times pure, conscious and 
free ; a worldly Jiva is just the opposite of it. Therefore 
it is not proper to entertain the idea viz., ‘T am Brahman”. 
Where we find the Shastras postulating unity it should 
be taken as merely rhetorical . 

Ans. — No. There are thousands of Shastric proofs 
which speak of a non-mundane God entering the creation. 
En all the Vedas the term ‘Atman’ has been applied to 
Brahman as w^ell as to the individual Consciousness of a 
Jiva. 2 Therefore there is no worldly being beyond 
Paramatman. The Vedic Mantras, “One without second,” 
“this, world is Brahman,’ ’ //this world is Atman”^ prove 
that (individual) Atman is Brahman. 
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Ques.— Well, if this is the conclusion, then Brahman 
becomes worldly Jivas and experiences worldly pleasure 
and pain ! On the other hand, if Atman is non-mundane 
(i.e. always pure Brahman) then what is the necessity at 
all for Shastric lessons or injunctions? 

Ans. — Some people in order to evade these objections 
(the objections are assumed to be valid) say that Brahman 
as such does not become a Jiva, but changes Himself to 
become a Jiva, This Jiva is both separate (f«^) and not- 
separate (“^fww) from Brahman. As separate the Jiva experi- 
ences worldly pleasure and pain * as not separate the Jiva 
feels am Brahman.** According to this conclusion, three 
ways have to be adopted (by its upholders to explain their 
position), viz.— (i) As the earth is composed of many 
things, so is Brahman a composite thing. Like an earthen 
pot which is made of a part of the earth, a Jiva*s conscious- 
ness is made of a part of Brahman. But this cannot be 
accepted, as it goes against the indivisibility of Brahman 
and against the Vedas. (2) As a hair even maintaining its 
own position becomes in part changed in colour, so is a 
Jiva a changed (f^iicT) part of Brahman. But this cannot 
be accepted, because as a composite thing is composed of 
parts, any defect whether in a part or in the whole affects 
the whole thing. Therefore under this theory Brahman 
too becomes worldly which cannot be accepted. (3) As 
milk becomes curd in all its parts, so has Brahman been 
wholly changed into a Jiva. But this too cannot be 
accepted because, this kind of change (fir^T^) of Brahman 
is against all the Vedas and Shastras which declare that 
^'Brahman is without parts, without action, in the state of 
equilibrium,^* ' ‘Self-effulgent, formless Being,** “He is 
within. He is without, He is without birth,** “like akash 
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all-pervading and eternal/’ ‘'He the Atman is all-extensive, 
birthless, ageless, without death, immortal.”^ 

Ques. — If it is said, a Jiva is a part of Brahman like 
a spark from a fire, then ? 

Ans. — Then the body of Brahman being hurt (on 
account of a portion of it being snatched away) there 
should be a wound in that part ! And if the wounded 
portion goes out elsewhere, then this may cause empty 
pits in other parts of Brahman’s body ! But Brahman is 
‘‘without wound (war).” Then again, if one part of 
Brahman goes away elsewhere and at the same time if it 
is said that there is no place without Brahman, then some 
other thing must rush in to fill up the gap in Brahman’s 
body. But that other thing like a spear may pierce 
through His heart and cause Him pain ! 1 

Ques.— But there is the example of ‘fire and spark’ in 
the Vedas. 

Ans. — The Vedas are only expressive That is 

to say, Shastra cannot change the nature of a thing, but 
only states what a thing really is ; this means that Shastra 
^ does not alter a thing into what it is not. The object of 
the Shastra is to explain a certain thing by citing examples 
of similar things, and not to change the nature of that 
thing. Hundreds of examples cannot prove that fire is 
cold. Another thing is that one proof (a proof is that 
which produces the correct knowledge of a thing) never 
contradicts another proof,, but, brings to light something 
which was not disclosM by the former proof (it cannot be 
contrary but may fee complementary). Without 
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of some material object no non-material thing can be- 
explained or expressed. That is no reason, however, that 
we should make the impossible proposition that Brahman, 
like a material thing, is also something with a form or that 
Brahman has parts. 'Small sparks^ 'Jiva is a part of mine’ 
and similar other phrases are really expressive of indivisible- 
unity, for a spark is nothing but fire, not separate from 
fire but one with it. Therefore, every part is inseparable- 
from the whole. So where the Shastras describe the Jiva. 
as Brahman changed in part or as a part of Brahman, it 
should be understood that such expressions are really 
intended to prove unity. All the Upanishads begin with, 
the proposition of the oneness and undividedness of the- 
Brahmaii and ends with the reaffirmation 

of the same proposition ^w). That; 

there are at intervals passages indicating creation, preserva- 
tion and destruction, show that they are used only for- 
confirming, the knowledge of Brahman. If this is not 
admitted, then there is the possibility of the same passage- 
being supposed to give two contradictory meanings. 
( 91 ^ Tike the self-forgetful prince who knew not who 
he w^as and lived in the house of a low-born hunter, the 
Jiva, though really Brahman, forgets his true nature by his. 
contacts with body, mind etc. When he is awakened by 
the preceptor, then he knows that he is one with Brahman. 
That the spark, before going out, was one with the fire is. 
a positive knowledge. Therefore, the examples of 'gold’ 
(ps the touch-stone makes gold of everything, so Brahman 
without undergoing change Himself creates the world), 
'jevrek, 'iron’ (some kinds of jewel and iron are believed 
to have the power of converting other things into jewels, 
and iron ; God has similar power of creation) and 'spark’’ 
5 
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are given with the principal object of confirming the truth 
of the oneness of Jiva-Brahman. It is an erroneous 
doctrine that Atman is worldly just as it is erroneous to 
suppose that a pure crystal becom*es red when some red 
paint is put on it. This truth is indicated in these 
passages, viz ., — "'as if (not real) he is thinking, as if he is 
acting’’, ‘‘by no action he grows or diminishes”, “only 
Brahman was in the beginning, that Brahman knew Him- 
self thus, — ‘I am Brahman’ “there is none else but Himself 
who sees and hears. Brahman (being all Bliss) is beyond 
pleasure-pain and He does not possess Gunas or Shaktis, 
If He is supposed to possess these attributes. He becomes 
a compound thing, for Gunas cannot exist in a non- 
compound, formless, simple entity. Gunas are liable to 
changes, origination and destruction. Whenever there 
occurs the generation or destruction of a Guna in a com- 
pound thing, the thing itself cannot remain unaffected 
and must undergo some change. And change means 
impermanence. All compound things are subject to dis- 
integration. But Brahman is changeless and etenial. 

The Vaishnab community is divided into four recog- 
nized sects, (i) The Ramanuja Sect, otherwise called Sri 
Sect (^^^*5r^) believes in a Saguna Brahman whose perma- 
nent bodies are the Jivas and the material world. This 
sect does not admit a Nirguna or Nirvishesha Brahman. 
The Jiva is a conscious atom whose union with God under 
any condition, even in the state of liberation (i^%) is an 
impossibility. Liberation is freedom from ignorance and 
attainment of bliss, bnt cannot dispense with Jiva’s dis- 
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tinctiveness from Brahman. Ramanuja's system is called 
the doctrine of Vishishta Adwaita, i.e. qualified non- 
dualism, or as some say, qualified dualism. (2) The 
Rudra Sect ( ) otherwise called Vishnu Swami 
Sect, having been founded by Vishnu Swami. This sect 
believes that a Jiva when liberated is merged in Brahman, 
and its followers, like the followers of Shankar, call them- 
selves Bishuddha Adwaitins, i.e. pure non-dualists. The 
Ballabhacharya Sect also follows this doctrine. (3) The 
Nimharka Sect founded by Niyamananda or 

Nimbaditya. This sect believes that Jivas and the material 
creation are essentially Brahman, but Brahman exists even 
beyond them. Therefore Jivas and the creation are the 
parts of Brahman the whole. A Jiva, when hberated and 
not before, finds the world as nothing but consciousness 
and bliss. The doctrine of this sect is called ( 
dualism-nondualism.). (4) The Madhwa Sect 
•otherwise called the Brahma Sect believes in Bishuddha 
Dwaita i.e. pure dualism, under which Brahman and Jiva 
are eternally separate from .each other. The Jiva, when 
liberated, can constantly live near God. ( ijuftcsi ). 

The Goudiya i.e. the Bengal Sect 
founded by Sri Gouranga is^ taken to be a branch of the 
Madhwa sect and even goes by the name of ‘Madhwa- 
Goudiya Sect.' Sri Gouranga's. dictum that ‘'a Jiva is an 
eternal servant of Krishna" lends 
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Shankar’s non*dualism. It is called '^unthinkable dualism- 
nondualism”, and appears to be a compromise between the 
two. The Goudiya school should therefore be taken as 
an independent one which differs from all the four systems 
described above on one point or another. Our business 
here is, however, not to deal with the other Vaisllnhb 
sects but only with Sri Gouranga’s system as compared to 
Shankar’s. 

The founder of each sect has left a commentary of 
his own on the Vedanta Darshana except Sri Gouranga. 
His views have therefore to be gathered from the only 
source of the rather meagre description of his shastric 
duels with vSarbabhaum Bhattacharya at Puri and 
Prakashananda Saraswati at Benares as given in Chaitanyct 
Charitamrita.. The brief discourses in the Charitamrita 
have been elaborated in long dissertations thereon by the 
Goswamis of the Goudiya school, which, taking them as 
correct interpretations, are no doubt a help to a right 
understanding of his doctrines. The following is an out- 
line of these discourses. 

Brahman is Sat-Chit-Ananda. The meaning of the 
word Brahman is 'The Great One’. But the meaning of the 
word is that He is not only g^eat Himself, but makes others 
great The latter meaning shows that he 

. , "'cannot be Nirvishesha i.e. without attributes or powers. 
There, must be a play of His Guna and Shakti to make 
others great. Therefore ferahman is the great Bhagaban 
ftilTof all powers whose equal or superior there is none. 
He has a body, a habitatidh, relatives etc. His body as 
well as Plis powers, , abddd,' “companions etc. are not 
material, but all pi 'GhH or Consciousness. It is a 

great mistake to say ^iat lshwar or Bhagaban is made of 
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material Satwa Guna. The meaning of those passages 
in the Vedas which describe Brahman as Nirvishesha is 
that he has no material attributes but possesses non- 
material ones. The Vedas say, — 'The world comes out of 
-Brahman, is sustained by Brahman and goes back again 
to and enters Brahman.”^ Here there are three 
(grammatical) cases, viz., ablative, instrumental and loca- 
tive. These cases cannot be used in respect of a 
ITirvishesha Brahman, but point to Brahman being 
Savishesha. The Vedas say again that when the only 
existing Brahman, on the eve of creation, wished to be 
many He cast looks at His material energy ( 

At that time there were no material mind or eye ; how 
could he see then ? But He was actually seeing Prakriti. 
This shows that the mind and eyes of Brahman are non- 
material. It is said in the Vedas that He has no hand 
.and no feet, yet He takes hold of things and moves fast 
‘showing that only material hands etc. are denied and that 
Brahman is Savishesha. 

The Sat, the Chit and the Ananda aspects of Brahman 
express themselves through His three energies (aifw) viz., 
Sandhini Sambii ( and Hladini 

These three Shaktis are essentially one and when con- 
sidered as one go by the name of Chit Sakti and this Chit, 
Shakii is identical with Brahman wfe) i.e., insepar- 

able from and self-same with Him. This Chit Shakti is 
called Sandhini, when it expresses the Sat aspect, Samhit 
when it expresses the Chit aspect, and Hladini when it 
expresses the Ananda aspect of Brahman. The Shaktis are 
real and not illusion. Brahman the Great is infinite 


1 Taittiriya Upanishad, Vrigu Balli, Mantra i. 
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Existence (Sat), infinite Intelligence (Chit), and infinite 
Bliss (Ananda). He is not a passive principal but an active 
(Sod, and here conies the necessity for the play of His^ 
Shaktis. He though the very Existence itself not only 
exists, but does at the same time make others exist through 
His Sandhini Shakti. He though the very Intelligence 
itself not only knows, but does at the same time make 
others know through His Chit Shakti. He though the 
very Bliss itself not only enjoys but does at the same time 
make others enjoy through His Hladini Shakti. So it 
will appear that Brahman exists, knows and enjoys and 
makes others exist, know and enjoy through Sandhini , 
Samhit and Hladini ; that is, without Shakti these func- 
tions would be impossible. These Shaktis being parts and 
parcels of Brahman are of His nature and not material. 
And with these Shaktis He is Savishesha and has a body, 
abode and companions — ^all non-material and made up of 
Shuddha-Satwa which comes out of His Sandhini Shakti 
and on wdiich His existence rests.^ This Shuddha Satwa- 
is not therefore the material Satwa, one of the three Gunas 
which are impure, as found in Jivas. Brahman in His own 
highest form as Krishna is pure Sat-Chit- Ananda and, as 
such, does not create, preserve or destroy. The functions 
of creation etc., are no doubt done by His Maya Shakti, 
but through His .subordinate manifestations of Vishnu and’ 


Swamp Shakti, Brahman has other Shaktis, 
hakti and May^ Shakti. Jiva Shakti is other- 
Tatastha Skm%iia meaning the Shakti which. 
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is neither Swamp Shakti nor Maya Shakti and is 
intermediate between the two. Jiva Shakti comprises 
all animate creation. Jiva Shakti is subject to 
Brahman Shakti in every way. A Jiva is, like 
Brahman, Sat-Chit-Ananda, but is an infinitesimally 
small atom in extension, power etc. Brahman is like a 
great fire and a Jiva is a part of it. To say that a Jiva 
is the same as Brahman is to minimise the glory of the 
Great God, because Jiva is controlled by Maya, and 
Ishwar is Tord of Maya. The passage Tatwamast 
Thou art that) is not really a Mahavakya, but 
OM is.: ■■ ■ ■ ■ 

The material creation is the outcome of Brahman’s 
Maya Shakti. The nature of Maya Shakti is opposed to 
that of Swamp Shakti. The former connotes ignorance, 
but the latter full consciousness. Yet the creation 4s not 
false or an illusion as the doctrine of Vinjarta puts it. It 
is an expression of Brahman’s Shakti and is to be explained 
by the doctrine of Parinam The all-powerful 

Bhagaban changes into the creation by His Will and yet 
through His all-powerfulness remains unaffected. As for 
example, a particular kind of jewel the touch of which 


1 PaHnam is otherwise called Vikctta and defined thus, 
m or 

mx([ ^ 

As milk becomes curd, earth becomes a pitcher and gold 
becomes a bangle, so when a thing changes its condition, it is 
called "Parinaw". In Parinam or Vikara therefore the effect 
is not essentially different from itfe bahsd as a pitcher is 

essentially earth and a bangle essentially gold. ^ . 
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can convert other things into jewels, but which itself 
remains unchanged. If such power can exist in a material 
stone, what is the wonder that God should possess it? 
Brahman’s Pannatn. is therefore not the change of the 
Self ( ), but the throwing of Its energy ( 

Further examples are those of the sound 
originating from Abash, and the cobweb thread spun 
by the spider. The creation, though perishable, is not 
false. 

Jiva, in the grip of a beginningless Avidya, has been 
suffering physical and mental afflictions from an un- 
known past owing to ignorance of its time self. When by 
devotional practices, by the grace of Guru and God, he 
knows that he is the eternal servant of God then he knows 
his true self and gradually knows the true nature of 
Brahman {m . He is then entitled to liberation 

•of any of the five kinds, viz., Sarsii, Salokya, Samipya, 
Sarupya and Sayujya (vide Introduction I). The last, 
Sayujya, or union with God is of two kinds, Brahmm 
Sayujya i.e., union with Nirvishesha Brahman, and 
Bhagahat Sayujya i.e., union in Saveshesh Brahman or 
merging in the body of Bhagaban. Brahman being the 
light of the body of Sri Krishna, merging in Brahman is 
inferior to that in the body of Bhagaban. But merging 
in the body of Bhagaban, though superior, is all the more 
•condemnable. The Bhakta or the servant of Bhagaban 
does not want any of the ‘ five kinds of Muktis, and 
least of fall, the last kind i.e., Sayujya, as it deprives him 
*of serving Bhagaban. 

The above are the Gaudiya-Vaishnab doctrines regard- 
ing Brahman, Idiwar,. Jiva aiidi jagat as taught by Sri 


brahman-iswar-jiva-jagat 
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Gouranga, vide Cliaitaiiya Charitamrita. It will be seen 
that Shaktibad i.e., the doctrine of Shakti is the chief plank 
of this system. Brahman’s Bhagabanhood is a myth with- 
out Shakti. Jiva and Jagat become simply the Maya or 
illusion of the Advaitins without Shakti. As mentioned 
above, Brahman’s Swamp Shakti is identical with Him — 
no seijaration of Shakti from Shaktiman, the possessor of 
Shakti ( ), While admitting this, the 

Goudiya-Vaishnabas contend at the same time that Krishna 
and His Shakti are in the relation of the container and the 
contained ( and that Krishna is the controller 

of his Shaktis, which suggests separation and not union. If 
this is inexplicable and if it is asked how these opposite 
theories are reconcilable, they say that this is "^unthink- 
able”, and content themselves by calling their doctrine as 
""unthinkable separation-union Their 

system is therefore known by the name of '"Achiniya 
V ed-Aved Bad/’ 

To refute the views of the Adwaita Vedantins, various 
arguments have been advanced in this philosophy,^ some 
of which are enumerated below,— ‘ ' 

(i) As admitted by both schools, Brahman is vSat- 
Chit-Ananda. The fact of His being something which is 
full of Intelligence and Bliss and not a meaningless void 
indicates His Shakti. Brahman’s Shakti is His propensity 
towards action. In the case of internal action, it is Swamp 
Shakti ; in the case of external action, it is 'Maya Shakti ; 
in the case of mixed action, it is Jiva Shakti, Brahman 
is the subject and the Shaktis are His qualif3dng predicates. 

1 Vide Pandit Sham I^al Goswami’s **Sri Sri Goura Sunder.’* 
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(2) While every thing else but Brahman is denied^ 
then who is the knower of the fact that there is nothing 
but Brahman? None except Brahman Himself. Then 
how do the Adwaitins say that Brahman is Intelligence it- 
self and cannot be the knower. If He is the knower, then 
the knowing power (=gT«T of knower Brahman has to 
be admitted. 

(3) ‘‘The creation animate and inanimate emanates- 

from Brahman, — this, (the ablative case) shows that 
Brahman is the material cause of the creation 

through His Maya Shakti which is subject to changes. 
“The creation is sustained by Brahman’’, — ^this (the instru- 
mental case) shows that Brahman is the instrumental 
cause ^T?^) of the creation through His Swarup- 

Shakti which is not subject to changes. “The creation 
goes back to Brahman again”,— this (the locative case) 
shows the all-extensiveness of Brahman (saTWtaf).. 
Brahman is changeless, and yet becomes the material cause 
which means change. This is possible in all-powerful 
Brahman. Being one with His Maya Shakti (which 
changes) Brahman is said to be the material cause. In 
every thing which is a cause there must be a fixed 

and prescribed power to produce a particular effect (^^4). 
In other words, the Katya (even before its manifestation) 
is already in Katana in a Yery subtle form. This is called 
"'Sat Katya Bad*'', of which Shankar himself is an 
exponent. Says he, — “The nature (>^ 4 ) of Katana is its 
Shakti. This Shakti is supposed to be in Katana to con-- 
trol Katya, It is not anything separate from Katya and 
Katana, nor is it unreal. If it were separate and unreal, 
then it could not control the course of Katya (i.e. there 
would not have been the unalterable rule in nature that 



1 Shankar^s . Vedanta Sutta V&sh^, 
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a particular cause will produce a particular effect) . 
The Advatins say that Brahraan and nothing but Brahman 
can be the basis of the Jagat, and also that 

the superimposition of the Jagat can be possible- only 
on Brahman. If this is so, then the admission of Shakti 
being inherent in Brahman as the cause is unavoidable. 

(4) According to the Adwaitins, Brahman is Jnan but 
the creation is the work of Ajnan ; and this Ajnan or 
mistake is being committed on Brahman, who is thus the 
generator of the Ajyiau in the form of the creation. Hven 
Shankar says,— '"No action or inclination is possible of 
absolute consciousness. But as a magnet moves unmoving 
things, so has the Shakti of evolving the creation to be 
supposed in Brahman who is thus the passive actor 

If it is still argued that this Shakti is not 
real but fancied, because really there is no Jagat and no* 
Ajnan, then it can be replied that the existence of Brahman 
himself who is indicated by a false creation is also false. 

(5) The subject matter of Vedanta is Brahman. He 
who is sung by all the Vedas’ % “He whom all Vedas 
determine,” — these and similar other passages speak of 
Brahman. Passages like ^^He whom word with mind fails 
to find” are intended to show the great glory of God and 
not that He is beyond expression by word. But the 
Nirvishesha Brahman of the Shankarite Adwaitins who is 

'without any qualifications and therefore inexpressible by 
word cannot be the subject of the Vedanta Shastras. 

(6) It is difficult to determine what is meant by libera- 
tion (Mukti) of the Shankarite Adwaitins. They say that 
Self is one without second. If so, then the liberation of 
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“Oiie Jiva means the liberation of all* If not, the doctrine 
of Adwaita cannot stand. Then they say that with condi- 
tions (Upadhi) Atman appears to be many. But the 
conditions being false, their removal appears to be ridicul- 
ous and liberation means nothing. 

(7) Ishwar according to the Shankarite Vedantins is 
the sum total of the Jivas, is ever wakeful and not led 
by ignorance. If so, then His component parts, i-e., the 
Jivas, should also be ever wakeful and free from ignorance, 
and then too their Mukti means nothing. On the other 
hand, if Jivas are in the bondage of ignorance, then Ishwar 
their sum total is in no better condition. And the worship 
of such an Ishwar is worse than useless. Besides, it is 
impossible to conceive how Brahman is simultaneously in 
bondage as Jiva, and free from bondage as Ishwar. 

(8) Buddhists say that the world is non-existent. 
Shankar says that the world is neither existent nor non- 
existent (Maya). But the Maya of such description has 
really no existence. So Maya-conditioned Ishwar and the 
Avidya-conditioned jiva have also really no existence ; and 
what remains is a void and that is the Brahman of 
the Shankarites.^ So on a closer examination it will 
appear that there is no difference between the Budhists' 
Shunya Bad (the doctrine of vacuity) and Shankar's 
Maya Bad, 

' (q) According to Maya Bad, Brahman is the basis 

('^ftrarr*!) on which the creation is superimposed. Existence 
^ of anything but Bruhman;, being denied, it comes to this 
that Brahman -is deluded by His own Maya. In 
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the example, given by the Maya Badis, of a mother-of- 
pearl (31%) being mistaken for a piece of silver, there is 
the notion of silver already existing in the mind 

of the man who is mistaking. If there were no such 
thing as silver, the notion would have been impossible... 
How can therefore a creation, which has never been in 
existence and whose notion is therefore impossible, be, 
superimposed on Brahman? Maya Bad is therefore not 
true. 

(lo) Maya Badis say that Jiva is Brahman. In fact 
Brahman is Jiva in the sense that Jiva is His Shakti, — a* 
part of His own self, Sat-Chit-Ananda. Shakti and the- 
possessor of Shakti are not separate. In this sense 
Brahman and Jiva are not separate. But Jiva is a small 
fractional part of Brahman. In this sense Jiva and 
Brahman are separate. And this doctrine of 'Achiniyaved' 
Avhed" is the real import of the Shastras which sometimes 
speak of Jiva and Brahman being the same^ and at other 
times speak of them as separate." 

(ti) The theory that Brahman is circumscribed by 
Upadhis i.e. conditions or that He is reflected: 

on Upadhis ( does not stand to reason. Circum- 
scription or reflection is possible of a thing which is itself 
limited, or has a form or colour. But Nirvishesha Brahman 
is inflnite and without form or colour. An infinite thing 
cannot be circumscribed by any thing else. A formless 
colo|irless thing cannot be reflected on another. An attri- 
buteless thing is incapable of being touched by the attri- 
butes of any other thing. Jiva, though Sat-Chit-An^nda, 

2 'rrf tixul 
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can be limited by Vpadhis, as Jiva is finite and a fractional 
part of Brahman. Besides, the Upadhis according to the 
Maya Badis being themselves non-existent, circumscjrip- 
tion by or reflection on them is wrong on the face of it. 
And the examples of the sun’s reflection in water and of 
the limitation of the Akash by a pot cannot apply, because 
the sun and the Akash possess attributes, and water and 
pot are real things, — —while hl^irvishesha Biahman is attri- 
buteless and the Upadhis do not at all exist. In order to 
express the idea of the greatness of Brahman and the small- 
ness of Jiva by examples, the Shastras have in some places 
used such words as reflection or and circum- 

scription ( ) . 

The reader may like to hear the other side. So we 
^hall try to put (mostly in the words of Shankar himself) 
the Adwaitin’s reply to these objections seriatim as 
follows, — 

Reply to (1), (2), (3) and (4) which may be con- 
sidered together,— 

Brahman’s being Sat-Chit-Ananda does not lead to 
the inference of Shakti whether separate from Him, or 
■contained by Him or possessed by Him. To say that His 
Sat-ness etc. are His Shaktis is simply an assumption un- 
contemplated by the Upanishads which declare Brahman 
as a homogeneous whole and therefore not the 

container, or possessor of Sat-ness etc. He is Himself 
Sat-Chit-Ananda Swamp. To call His Swamp as Shakti 
is to say that He is Shaktir-in other words, it is only 
giving Him another name^ ; There is no objection to this, 
for the difference is only in name. Therefore to .attempt 
to prove Brahman’s Xarmo-propensity, either inner or out- 
ward, on the assumed ground of His being the possessor 
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ing" of Him as ^^Nishkriyang Nishkalang Shantang^^ (i.e., 
actionless, partless, quiet) etc. ; and moreover, to set at 
naught His very eternality because there is nothing 

which one can show to be in action and yet not changing 
its condition . Even the dualist will not admit that his 
God is subject to changes. Therefore the conception of 
S'warup-Shakii^ Maya-Shakii etc, in Nirvishesha Brahman 
is groundless. Of course, Shakti, Karma etc. are quite 
possible and admissible in Saxishesha Brahman as in Jiva. 

Suddha or Nirvishesha Brahman has nothing separate 
from His Existence. Then, what will He know? Know- 
ing connotes the knower, knowledge and the object of 
knowledge. When there is no object of knowledge 
where do the knower and his knowledge come 
in? “Where all becomes Atman who will see whom?’^ 
{Isha Upanishad), It is argued that the very fact that 
there is nothing but Brahman is His object of knowledge, 
because there is no other knower. The reply is that there 
is nothing like ahhaha (^m^-nothing or absence of any- 
thihg) in the all-Brahman state, for there everything 
merges into Bhaba ( =an entity), i.e., even what you 
fancy to be ahhaha becomes Brahman 
Verily, the one and the same thing can not be both the 
knower and the object of knowledge. Every action in- 
volves a doer other than the object of his deed ( 

In Suddha Brahman there is none other 
than Brahman ^ and therefore no knower-hood It 

may be asked “how do you then explain the Vedic dictum, 
tdz.— 'there can be no effacement: of the knowledge of the 

''te”’"-' ' i I 
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thing according to Shankar, for it is Existence itself. 
There is no action, no creator, no creation, no diversities 
here. This is one aspect, — the Nirvishesha Brahman 
aspect. But there is the Savishesha Brahman, the Ishwar 
aspect, too. Upanishad says, — 

^ (Vrihadaranyaka) . 

That is, — ‘‘Brahman has two aspects, sensible-insen-' 
sible, mortal-immortal, static-dynamic, phenomenal-tran- 
scendental.’’ Shankar says — 

That is, — “Two aspects of Brahman are noticed. One 
is conditioned, the other is unconditioned.” In the 
Savishesha state there come the creator, the creation, the 
diversity. Here you have action or Lila in full swing, and 
the infinite action certainly indicates infinite Shakti. Here 
therefore there is effect and cause, time, space, etc. Of 
course this is the Mayic state, for nothing is stable here. 
If the creation is false there can be no creator in reality. 
In fact both are mere appearances due to the working of 
Avidya. A creator is no doubt indicated by the creation^ 
but this is the Tatasthu Lakshan i e. the 

accidental, unstable, indirect indicator of Brahman. The 
real indicator of Brahman is not the creation, not His 
creatorhood, but His Swarup Lakshan i.e. His 

own Self, — ^the Sat-Chit-Ananda. This is admitted by 
both sides. The perception of diversity is through Avidya 
i.e. ignorance. So long as Avidya lasts there is birth and 
death, again birth and death and so on. That is why the 
Vedas say, — “From death to death goes he who sees as if 
(the diversity is not real) there are diverse things in 
Brahman ^ The birth. 
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death, diversity and all their concomittants — in one word 
the creation — though false illusion, are as real as anything 
within Avidya, just as the objects of dream conscioUvSness 
appear to be real in that state While 

you are in this state and if you want liberation out of it, 
you have to realize through prayerful worship, meditation 
etc. the Savishesha Brahman i.e. the Brahman in 

the great Shakti, — the Shakii that really reigns over the 
creation. For, Nirvishesha Brahman (without Shakti in 
action) is incomprehensible. It is the unconditioned 
existence where there can be no meditation, medi- 
tator or object of meditation either. It is, however, the 
only existence where you can get your final Mukti, for 
Muktis like Salokya, Ishwar-Sayujya etc., possible within 
the domain of Savishesha Brahman, are not final, though 
they are progressive , being so many steps to final 

merging in Nirvishesha Brahman Even Jay- 

yijay, Vishnu’s personal attendants, who were enjoying 
Salokya and Samipya Muktis in Vaikuntha, had a fall. 
Shankar says,— 

(Vedanta Sutra Vashya — 4-3-9). That is, — “Absolute 
stability (beyond the possibility of change) is impossible 
anywhere but in Para-Brahman i.e. the Nirvishesha Stae.” 
Shankar here takes his stand on grounds which remain 
unrefuted. 

Reply to (5). — ^The subject matter of Vedanta is 
certainly Brahman, but the Vedanta itself proclaims two 
aspects of Brahman, as already pointed out, vide reply 
to (i) — (4) above, which partly covers the question raised in 
.(5). So it cannot be contended that passages, such as “not 
large, not small, not short, not tall” ( 

), “not visible, hot touchable, without beginning. 


■I 



are tor gloritication of Savishesha Brahman, as they 
indicate altogether a different aspect, the Nirvishesha 
■aspect, of Brahman. It is aparant no doubt that Nirvishesha 
Brahman is indescribable except in a negative way by 
■expressions like “not this, not that But 

■Shankar says this is the only permanent, unchangeable 
existence which is the real aim of the Vedanta, for it is 
■only here that permanent Mukti is assured and therefore 
this state has to be attained by a Jiva as his final goal. 
The descriptions of the Savishesha Brahman are a help 
to this end. To explain this Shankar mentions, by way 
■of example, the manner of showing a certain faint star 
in the sky to a new observer, i.e. by first showing 
the bright stars near about, then the less bright ones closer 
by, ultimately pointing to the faintest one,— the object of 
■the search. 


Vedanta is not for the glorification of Brahman merely 
for the sake of glorification, nor for any benefit of 
Brahman, but for the benefit of Jivas in Avidya. It is no 
longer of any use to him who is free from Avidya. 
Says Shankar, — iw’stRfwt tfit *t, 

(Vedanta Sutra Vashya— 4-1-3) 
i-s-, — “If you say, when the objective world is gone (on 
the attainment of Nirvishesha state), even the Vedas are 
gone, then our reply is that at that time even the non- 
existence <ff the vedas is desired for, Upanishad itself 
•says — ^‘At that time father becomes no father .... vedas 
become no vedas!’ On the : Strength of this proof we 
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desire, at that time of self-realization, that the Vedas- cease- 
to exist/’ 

Reply to (6.) — Shankar says, '^The individualized self 
which fancies it is the doer, the enjoyer or the sufferer 
(i.e. the Jivatama) has no relation to the mental or- 
physical bodies other than its own. The existence of the 
Jiva is subject to Upadliis (i.e. different Upadhis or condi- 
tions constitute differences in Jivas). Because the Upadhis. 
(the body, mind etc.) of the Jivas do not get mixed with 
one another (which is quite evident), therefore the Jivas. 
cannot get intermixed with one another. For this reason, 
there can be no mixing up of one’s Karma with another’s, 
and the results of one’s Karma cannot affect another. . . . 
As the water-sun is the reflection of the real sun, so is a 
Jiva the reflection of the Paramaiman. This shows that a 
Jiva is neither Paramaiman, nor altogether a separate; 
entity. When one reflection becomes unsteady (through, 
some cause), there is no reason that another will be so (in; 
the absence of that cause). In the same way the results 
of one’s Karma cannot affect another. Of course 
reflection ( ^Tvri^ ) is only the work of Avzdya, Therefore' 
it stands to reason that when Avidya is removed the reflec-- 
tion is gone and the Jiva becomes one with Brahman.’.’^ 

The Upadhis are in fact false, but their perception is; 
not false. The experiences in a dream are false, yet who 
can deny that they are perceived all the same by the man 
dreaming,, and that he enjoys and suffers in consequence — 
which is a positive facti, The perception, if strong, 
lingers for sometime even. after he awakes and is not 
removed mtibi he,- comes b fully to his waking 
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under His control. Jivas being included in Ishwar, 
ofvidya is no doubt there. But He is the knower (^rai) 
of both Avidya and Maya. The juggler by his conjuring 
tricks creates many things. But he is not deluded as to 
their reality, because he knows they are false. Just so 
Ishwar being the knower of Maya and Avidya can never 
come under their delusion. He is therefore eternally free. 

Reply to (8) — ^The Buddhist view.i is absolute 
vacuity whereas Shankar’s view is that all is 

Brahman, Sat-Chit-Ananda. Shankar’s negation of the 
world, because of its empirical Qualities, floes not 


1 j^rlier Buddhistic literature 


so far brought to light shows, 
that Shunyabad, as understood by dualists and' Shankarites alike,, 
has been wrongly attributed to Buddhism. Most probably, in the 
absence of those works, .Shankar was led to take Buddhism, as he 
did, in the light of latter-day Buddhistic productions prevailing 
at the time he was advancing the cause of his great reformation- 
to free the country from the abuses of corrupted Buddhism 
against the tenets of which, like the one under review here, he 
directed his attack. This is why one will find in his arguments- 
many assumptions and imputations to Buddhism which are not; 
supported by original Buddhist texts. The Lankavatar Sutra,. 
a work on estoretic Buddhism, and the valuable Vedantic work 
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mean empty ness or void, but the filling in of the emptiness 
by Brahman, — not merely a bare Existence but full Saf- 
Ckit-Ananda. The doctrine of Asat Khyati of the Skunya’- 
Badi Madhyamic Budhist has been totally rejected by 
Shankar, because nothing can be an absolute myth while 
it is perceived. Likewise he has rejected the SaUKhyati^ 
opposite to Asat, because when Brahma- vision comes, the 
existence of the world in any time past, present or future 
proves in fact to be fictitious. How can you therefore say 
that it is absolutely existent or absolutely non-existent? 
Shankar therefore is a believer in what he calls his Anir- 
vackaniya Kkyati which simply means that Avidya the 
cause of the creation, is indeterminable, rejecting also the 
three other Khyatis, viz., Akhyaii of Sankhya-Yoga- 
Mimamsaks, Atma Khyati of the Vjnan Badi Budhist, and 
Anyatha Khyati of the Naya-Vaisheshic. 

If the inference, viz., that Maya has no existence is 
justified by Shankar's description oi Maya, then the con- 
trary inference too viz., that Maya has a real existence is 
equally justified by the same description because that 
description cuts both ways. His Maya is indeterminable 
and therefore to define it as Sat or Asat is founded on a 
misapprehension of his view. He always repudiates the 
idea that Maya is an absolute myth (like the son of a sterile 
woman or the horn of a human being), or the reverse of 
it, i.e. a reality. Says he about Maya and Ishwar, — 
‘‘Name and form (i.e. , the diversity of which the world 
consists) evolved out of Avidya and which cannot be 
defined either as real or unreal, either as existent or non- 
existent — ^that twofold substan<^, name-form, is almost of 
Ishwar's own.' That twofoSLd substance, imaginary yet 
dependent on Ishwar for its eicfetence — ^that indeterminable 


— 
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LUC jiv<xa ijj. au Lucu aiiairs, — ^jivas wno are ol Mis own 
but limited by bodies and senses. All these things how- 
ever,— Ishwar’s controlling power, omniscience, omni- 
potence, and Jivas’ subordination,— all these are possible 
within the province of Avidya, as their possibility does 

not stand to reason outside Avidya. Vedanta declares, 

‘Where one sees nothing, hears nothing, feels nothing,— 
that is Bhuma, the Great Brahman realization.’ Gita says 
the same thing,— ‘Prakriti, and not the Lord, is the cause 
of action and of the sense of being the actor in every being 
etc., etc.’” (Ibid.) 

Elsewhere Shankar raises the question in its another 
aspect thus, — “If the creation is like the rope appearing 
as the snake; then does not every thing— the whole objec- 
tive world— become Asat} No. We say that the Sat, the 
Ever Existent, the Brahman, is being perceived as diversi- 
fied objects different from Him. Therefore not in any 
time, is anything Asat. Unlike the philosophers of the 
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dent of earth etc., etc.^^ (vide commentary on Chhandogya j 

Upanishad 6-2-3:) v 'I 

Reply to ( 9 ). — Brahman is never deluded by Maya | 

anymore than a crystal becomes red by the reflection of a j 

red flower. The Jiva is deluded. But the Jiva and j 

Brahman are not exactly the same thing so long the former I 

is under Avidya. As regards notion (d^K), it is possible j 

even of a thing which does not exist and have never | 

existed, i.e., a complete illusion, as the seemingly concave | 

surface of the sky, while in reality there is nothing like a 

curvature there. Then again, as the creation, or for that 

reason, ignorance has no beginning (which is admitted by 

both sides), the question as to how^ the notion of this or 

I that thing is possible does not arise. 

In this connection it is also argued that the mistake 

of super-imposition is not possible between two dissimilar 

things. In other words adhisthan (basis) and adhyasta (the 

thing superimposed) must bear some similarity to each 

other as in the case of rope-snake. But there is no 

•similarity between ]nan and matter, i.e., between Brahman 

& Jagat (the material world). How can therefore the 

latter be superimposed on the former ? On the other hand 

if similarity is indispensible, shakti at least to some extent, 

has to be admitted. There is no doubt some force in 

this argument. But as a matter of fact the rule of illusion 

is not absolute in all instances^ of illusion (^?t). For 

instance, there is no similarity between redness and crystal, | 

yet due to reflection the crystal is mistaken for a red thing 

by an ignorant man. Again, to the jaundiced eye even 

the white snow will appear yellow. Again, in dim light 

pure water in a white silver tray appears bluish. There is 

no similarity between the adhisthan and the adhyasta in 

• ' ' ' ' ] 
^ \ ' • , ; 'i 

f ^ ‘ I : , ‘ ! 




THE TEACHINGS OF SRI GOURANGA 


these cases. Therefore there need be no similarity between. 
Brahman and the Jagat for the illusion of supei'imposition 
to take place. The illusion is simply due to Avidya, i.e., 
ignorance. 

Reply to (10.) — According to Shankar the Tart’ theory 
is absurd, as already shown. No stretch of imagination 
can justify parts of an admittedly partless thing. , If Jivas 
are parts of Brahman, then Brahman like Jivas becomes 
so many and of so many varieties. There can be no ‘parf 
of ‘His (Brahman’s) own Self’, for otherwise an unlimited, 
indivisible thing becomes limited and divided. To pre- 
dicate limitation and divisibility of Brahman is absurd and 
against Vedic truth. If ‘Shakti and the possessor of' 
Shakti’ are not only not separate but one, then Jiva or 
Brahman are one. But if the Vaishnaba’s qualifying 
theory that the possessor is only the holder of Shaktis (is 
it like a glass containing water?) is true, then he kills his 
‘part’ theory by his own weapon. The Gaudiya Vishnab 
' wants to meet these objections by his doctrine of 
Vedaved which is again said to be achintya or un- 
thinkable. But this is in a way veering round 
to Shankar’s view. When the adjective achintya 
, is applied to vedorav^eda, it practically amounts 
tq Shankar’s anirvachaniyal What is the difference 
between ‘unthinkable’ and ‘undeterminable’ ? Shankar 
' accepts supposed or avSSUmed ("ssferu) veda and real aveda. 
If the other side accepts ^eda as assumed there is no 
difference between tbe^ two sdiools. Then again, if ved 
and mcd are both real,;|how qan you call them achintya or 
the same:'''time^^‘:■::l^^f :are:^''a»iri; ac haniya 

\im r^ult is the shmtyaJsc^ (the doctrine of nothingness 

theorist will 
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thus for fear of the scorpion run into the mouth of the 
cobra ! 

Further, refusal to accept the Vedic truth that 
‘Brahman is all’ would falsify the Vedic dictum, viz., ‘the 
knowledge of the One is knowledge of all.” “Therefore”, 
says Shankar, “as the pot-limited A hash is not 

separate from the universal >4 feasii (*r51^3t), as the mirage 
is not separate from the bare desert land, so are the sub- 
jective and the objective worlds not sepa- 

rate from Brahman (i.e. one Brahman exists).”^ He 
proceeds,— “You may say Brahman is divided into many 
parts ; that is, like a tree divided into many branches. 
He has many shaktis as so many parts and therefore He 
is simultaneously one and many, — just as the tree is one 
as a whole and many in parts. Our reply is that this is 
not correct. . . . Unity of Brahman is real, diver^i i<a. 
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as true as unity). Another reason is that the great text, 
'Thou art That,’ proves the final goal i.e. Oneness with 
Brahman. Because, this leaves nothing to be desired for 
and therefore nothing to be afraid of . . . . How are all 
desires ended here? Because here there is All-Selfness 
While there is anything beyond one’s own self, 
there may be a desire for that thing (if Brahman be of 
many parts and Jiva one of them, there will be no end 
■of even the very desire for reaching or being one with 
him, because Brahman will remain ever too many for 
realization as a whole). The knowledge that 'all is Self’ 
is therefore independent, self -fulfilled and one without 
a second. You cannot say that this knowledge is useless 
and mistaken. Because, the direct result of it is the 
immediate destruction of ignorance i.e. Avidya, and there 
is no second perception which can destroy this knowledge.”^ 

Like the Tart’ theory the 'Change’ theory, i.e., the 
doctrine of mutability ( ) too has no legs to 

•stand upon. According to the latter Brahman is changed 
into Jagat as a lump of clay is changed into a pot. Shankar 
says — say this is not tenable. Because Veda declares, 
— 'This Atman is great, birthless, ageless, deathless, free, 
fearless and Brahman’. ^He is not this, He is not that, — 
that is this Atman, neither large nor small,’ etc., which 
means that Brahman is the ultimate end of all negation. 
AIL this proves that Brahman is Kutastha-Nitya i.e. 
eternally changeless. That Brahifian is simultaneausly 



BRAHMAN-ISWAR-JIVA-JAGAX 


93 - 


times stands still. Because, He is Kutastha, absolutely 
changeless and not therefore susceptible of any modification 
at all. The knowledge of Kutastha- All-Self ness alone can 
give Mukti. The 'Change’ theory can never give Mukti 
(because herein Brahman is ever in a changing, condition 
which is opposed to stable Mukti). Therefore it is fruit- 
less. The casual mention of Brahman being changed into* 

Jagat or Jiva in a discourse otherwise on Nirvishesha 
Brahman (in the Upanishads) is not independently produc- 
tive of any good, but is intended only as an aid to the 
understanding of the Real Brahman. The Parinama Bad 
has, however, its Utility in explaining the great scheme 
of the creation (as the diverse modifications of Maya or 
Prakriti), though it is false ; and also it is helpful in the 
field of Sag'una Upasana. This is Vyasa’s (the author of 
Vedanta. Darshana) intention too, not that Parinam Bad 
can by itself give ultimate Mukti.” (Vide Shankar’s 
commentary on 2. 1-14 — Brahma Sutra). 

It is argued that Brahman without changing his- 
swarup causes the creation to appear. If so, it is practi- 
cally an admission of Vivarta. The example of a particular 
jewel producing other jewels without changing itself does 
not hold good, because it is not supported by the definition 
(already given) of Parinam or vikar (ft:^R) accord- 
ing to which Parinam means 'changing’ (as of milk into I 

curd etc.) and not producing without changing. Besides,. : 

within human experience there is nothing which does not 
undergo changes and yet produces other things out of it. 
Therefore saying that Brahman becomes the creatiom 
without Himself undergoing any change is little short of 
admitting Shankar’s vivarta only under which this is'. 
possible. . . 
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In this connection another question has been raised 
in the Vedanta philosophy. It is this that if Brahman is 
changed into Jagai, the whole of Him should be so 
changed, because He is not a component thing made up 
of parts Partial change is possible of a composite 

material thing, but is not possible of a partless thing. If 
then Brahman is changed in whole into Jagat, He is lost 
and His Upasana becomes non-sense, because who cares 
to worship the material world and with what hope of good? 
If to avoid this difficulty you say, as some say, that 
Brahman has a form and parts, then it goes direct against 
the Vedic teaching which says 'He is formless, actionless, 
calm, without blame, without attachment etc., etc.' Yet 
again, the Veda says that 'Brahman is Jagat and also 
beyond it'. What is the solution? vShankar says, — 
"There is no difficulty on our side. Because we only 
admit imaginary diversity We do not admit 

real diversity. There are men who, due to defective eye- 
sight, see two or three moons in the sky. Is that a proof 
that there is a second or a third moon? It is true that 
due to unreal, indeterminable and therefore only assump- 
tive diversity (of the creation). Brahman appears to be 
subject to changes which serve purposes of the phenomenal 
world, but really He is changeless and beyond 

the range of material activities. Then how can His 
unchangeable, formless homogeneity be affected by a false 
'change' theory, wKi<A hy itself is quite fruitless. The 
hypothetical Paririam pM is not an end in itself and 
is only an aid (as ^;4i:sM|>p€|sed explanation of the supposed 
process of ofeation) the attainment of Real AlUBrahman- 
fnan (Vide Commentary on 2. i. 26/27 
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Reply to (11). —Examples so far as they go are only 
a help to the better understanding of matters they seek 
to illustrate. This is admitted. Therefore it cannot be 
expected that an example and the thing exemplified should 
be on all fours. If both were identical in every respect, 
then theie will be practically no difference between the 
two, and the necessity for citing the example would be nil. 
It is quite true that an attributeless thing cannot be touched 
by the attributes of any other thing. So really there is 
no circumscription or reflection. Yet, during Avidya there 
is form, colour, limitation, everything. So Jivas, while 
they are Jivas, are the reflections of Brahman '4ike the 
many reflections of the one and the same moon in many 
water vessels What appears 

to be so is due to Avidya, and Upadhis are not non- 
existent so long as Avidya lasts. It is no argument to say 
that, because instances of certain material things — such as 
water or mirror — have been cited to illustrate mistaken 
circumscription or reflection, attributeless Brahman must 
be material, finite or qualified. Says Vishnu Bhagabat (Sri 
Krishna teaching Uddhaba), — 

^‘As the one sun by its reflection in many water 
vessels, its Upadhis, appears to be many, just so is the 
Atman, though in its own self it is indivisible, observed 
like so many separate things by the dull-headed.’’ (Canto 
XI, Chap. 7 ). 

There is no ambiguity about it in the above passage 
taken from the Vaishnabas’ highest authority. There is 
no question of Jiva’s 'smallness' or ’Brahman’s ‘greatness’ 
here. It shows | the absolute non-duality of Jiva and 





THE ^KA.CHINGS OF SRI GOURANGA 


Brahman. Tbe non-dualistic school has four theories to 
explain the absolute unity of Jiva and Brahman. The 
above is one of them and is just the same as 'Avasa Bad 
(^¥rT€ Reflection, or better, Simulacrum theory)' which 
says that the reflection, i.e. the Jiva, is a mere semblance,, 
a shadowy nothing, the original i.e. the Brahman being- 
real. The other three are, (i) the Praiihimba Bad 
Image theory) which says that the Bimha, the 
original i.e., Brahman and the Pralibiinha the image (as. 
in a mirror), i.e., the Jiva, are one, — the two-ness is an 
optical illusion ; (2) Parickheda Bad Chcum- 

scription theory) which says that the limited Akash (Jiva)* 
as in a pot (Budhi) is really the universal Akash (Brahman); 
and (3) the Aninvachniya Bad Indeter- 

minableness theory) which says that ignorance, Ajnan, 
whose root cannot be determined, is itself the root of false- 
diversities, there being no other thing but Brahman, the 
secondless One. The last-named theory is the one gene- 
rally accepted by Adwaitins as comprehensive, the others,, 
though one-sided, being also allowed their proper places in 
the system. Anirvachniya Bad refutes Pratibimba Bad and 
Parickheda Bad on the very grounds of the objection 
raised in the item under reply. It will be at once seen 
that all these Badas are theories in name, but are really 
so many figurative illustrations to demonstrate the one 
'^centtal truth wfiich is the common aim of all, i.e., the 
unity of Jiva-Brahman. Even if they are defective illus- 
' trations — material thing nan fully illustrate the spiritual 
— why, even if; they false', there utility is still there. 

1 iThe Ve(iaiitist‘Siysj4-|%?^t. 

Shastras are :iike- 

! :childxen’s pl33?;^i&^|4ffrtHhey serve as meatts to ^ 
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end, and though unreal, can lead to the Real/’ The 

great Vrittikar says,— W 

W That is,— ‘By whatever 

(process of reasoning) the seeker can realize his self, that 
is good for him and is to be followed by him/’ The above 
Badas all seek the removal (m^) of the false super- 
imposition of duality on Brahman And as 

means the student is allow^ed perfect freedom of choice to- 
adopt any one of them according to his disposition.. 

The controversy can be carried on to the end of time.. 
Yet the problem will perhaps remain where it is. It can 
not be solved by mere arguments. In a controversy re- 
garding speculative philosophy of this nature, the votary 
of any sect has room enough to overstate his case, — as has 
, sometimes actually happened — >, and this inevitably creates 
intellectual confusion. So we desist from continuing it 
further. Otherwise, the reader is likely to get into in- 
extricable meshes of theories which by themselves are of 
little practical use for the purpose of the present treatise. 
It is enough if the reader has got some idea of the two 
schools of thought and the points from which Gouranga 
directed his attack on Shankar’s Maya Bad and Adwaita 
Bad. As a believer in synthesis, I now take up the more 
congenial task of finding harmony in place of discord^ 
if possible. 

The outstanding truths that ought to come to the 
notice of a careful student of both the systems are, — 

(1) Both Shankar and Gouranga accept Savishesha 
Brahman or Ishwar as the Creator, Preserver, Destroyer of 
the world, and distinguish IshWar from Nirvishesha 
Brahman, the passive principle: “ ^ 

(2) Shankar iWifvishesha Brahman, the 
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formless Sachchidananda, sls the highest principle and 
[shwar as the second principle whose existence, depending 
on upadhis or conditions, is of limited duration. Gouranga 
recognizes 'Bhagaban Krishna^ (who is not exactly what 
is understood by the term Ishwar) as the highest principle 
and ever-existent, and Nirvishesha Brahman as a second 
principle and a part of the former. So viewing from 
Shankar *s standpoint which does not admit any Bhagaban 
or Krishna other than the Ishwar, i.e., the Savishesh 
Brahman, Gouranga entirely reverses the position of 
Shankar’s conception of the highest Brahman. He says 
Krishna the highest has a body, a permament body, which 
is not of material Upadhis but of non-material Shuddha- 
Sdiwa or Sat-ChiUAnanda. His body, His abode, His com- 
panions are all non-material, Chhimoy. Nirvishesha form- 
less Brahman is the radiance of Krishna’s body like the 
light of the sun which has a body or form, though the light 
has none. 

( 3 ) Shankar says that anything which has a body must 
be limited, and it being a composition is subject to destruc- 
tion ) * He does not recognize the kind of 

Suddha Satwa, i3iS described by Gouranga, which is 
Chinmoy and still can go to make up a body of the 
Supreme Brahman. Compare Shankar’s view with what 
Vishnu Bhagabat says, — ' 

, Brahma’s hymn to Sri Krishna, — '‘This (the Sri 
Krishna form), though manifested in order to be of easy 
access, is. made of puxe Satwa Guna, not of gross matter. 
Therefore its greatness can not be gauged even with the 
help of a controlled mind. 0 Lord, if the glory of this 
form ■;f^|lot. be known, who can then know 


‘ BRAHMAN-ISHWAE.-J1VA-JAGAT 99 

the glory of your own Real Self which is Bliss itself 
(which transcends all CTunas)^h— Canto X, Chap. 14. 

What is this 'Real Self' w^Mch is above even Sri 
Krishna ? Shankar can well say here that this is the 
Nirvishesha aspect or Para Brahman, and that he is quite 
prepared to accept the 'pure Satwa Guna', referred to here, 
as the purest Maya which makes the Nirvishesha appears 
as Sabishesha and can give the latter any kind of body 
required. 

Gouranga says Krishna even in his body is not limited. 
And if it appears as unreasonable, his reply is that every 
thing is possible in Krishna and that reconciliation of con- 
trarieties is possible in God, nay it is a sign of Godhood. 
The examples given are those of Jashoda seeing the 
universe in the mouth of, and Arjuna in the body of Sri 
Krishna. To this Shankar will say that Maya can make 
even the impossible possible q€ti5[€t). If the 

universe itself is the work of Maya, where is the difficulty 
for Sri Krishna with Maya under His control to make the 
universe appear in His body, which is itself Mayar-Shariral 
This does not prove that a body is not a limited thing. 
This is not to say, however, that according to Shankar, 
realization of the Infinity is impossible in any of the 
Brahman’s manifestations, just as realization of the Infinite 
Space is not impossible even by looking at a portion of the 
sky ; because, where there is true realization, there must be 
Sat-Chit-Ananda and Infiinity too. (See Introduction I). 

(4) Shankar recognizes no Upadhi or Guna (even 
Suddha Satwa) or Shakti which is not material, and there- 
fore says that a non-material thing must have none of 
those appendages. Nirvishesha Brahman has nothing of 
these things, but Savishesha^ Brahman or Ishwar has, and 






100 THE TEACHINGS OF SRI GOURANGA 

creates, preserves and destroys through Maya Shakti: wMch 
is pure Satwa Sri Gouranga says his Krishuai 

has no material Upadhis and is beyond Maya, and. there- 
fore does not create etc. The creation etc. are done by 
Vishnu or Brahmd-Vishnu-Shiva with the help of Maya.. 

( 5 ) Shankar’s Nirvishesha Brahman is Sat-Chit-Ananda. 

and is also Rasa Swarupa ( ), but He is not an active- 

principle. No doubt according to Shankar Jiva exists 
because He is Sat, Jiva knows because He is Chit,, 
Jiva feels happy because He is Ananda. But a Jiva does all. 
these things in the same way as iron pieces move when near- 
a magnet. Brahman is not the dispenser of these things,, 
but his immanence causes these things automatically. 
But there is a controller or regulator of all these happenings, 
and He is Shankar’s Savishesha Brahman or Ishwar. Sti. 
Gouranga’s Sri Krishna is not only Sat-Chit-Ananda or 
RasorSwarup , but is also the Conscious and Willing. 
Rusher of Rasa. He is not only sweetness itself but. 
relishes sweetness. Whose sweetnes? Gouranga says. 
Krishna relishes His own sweetness and to make this., 
possible His Shakti, Radha, though inseparable from Him,, 
becomes separate, the result being Lilas etc. 

(6) Shankar says that the highest liberation (Mukti)- 
is becoming one with the Highest Principle, the Nirvi- 
shesha Brahman which is the result of Self-realization i.e.,. 
the direct knowledge that self is Brahman. Sri Gouranga 
says it is possible for a Jiva to be merged in either 
Nirvishesha or Savishesha Brahman, but this is not the, 
highest ccmununation. One in the former state of Mukti 
is not admitted to Vcdkuntha and has to remain outside of 
it. ■ And to be merged in the body of Sri Krishna the- 
Supreme, is all the more reprehensible, liberation for the- 
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sake of liberation is condemnable. Prema is the highest 
thing desirable and in the course of attainment of Prema, 
liberation from Upadhis comes of itself. 

(7) Shankar says that without Jnan the highest libera- 
tion is impossible ( ^STTiTTci if gfw: ), neither Karma nor 
Bhakti nor Yoga being the direct cause of Mukti. He says 
that all the other kinds of Mukti, even the merging , of 
-one's self in the body of Bhagaban, as understood by those 
who believe in a permanent body of God, is but progressive 
Mukti ’gfw) and not final. Sri Gouranga admits that 
Jnan can secure Mukti in the form of union with Nirvi- 
shesha Brahman, but it is only Bhakti, — and not Karma, 
Jnan or Yoga, — which can secure Prema, the highest objec- 
tive. By Jnan, however, he means here that Jnan which 
•aims at and works for union with Brahman. ( ^ ) 

But as he too recognizes Bhakti as a form of Jnan or 
mental action (for example i.e., remembering, or 

meditating upon God and His Lilas), he accepts that Jn|.n 
which admits of Jiva and Ishwar being separate entitles. 

It will be noticed that neither Shankar's Brahman nor 
'Gouranga's Krishna is the Creator, Preserver, Destroyer 
•of the universe. It is the second principal i.e. Ishwar or 
Vishnu, according to both, who is really the creator. 
‘There is of course good reason why Shankar's Nirvishesha 
attributeless Brahman cannot be the creator. But why 
not Sri. Gouranga's Sri Krishna with all his attributes? 
Because He is essentially above and unconcerned with 
Mayic functions of creation etc. It is evident therefore 
that so far as the functions of creation etc. go, there is 
little difference between one's, Brahman and the other's 
Krishna. Krishna is unattached to Maya, yet Maya can- 
not exist without Him. Wdll,. the same is spoken of 

^ ‘ , '' f \ i y ^ ^ ^ . 
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Shankar’s Brahman too. Maya according to Shankar is; 
not in Brahman nor essentially of Brahman, yet Maya 
cannot exist without Brahman, just as in the rope-snake 
example the false snake-illusion cannot be without the real 
lope. Gouranga s Maya however, not only cannot exist 
without Krishna, but is His physical or outward ( )> 
Shakti and He causes it to be emanated from Him to 
serve the purpose of creation. 

If Maya being His Shakti is understood to be a part 
of His, Shankar will ask here, — 'Is the part inseparable, 
or separable ; or sometimes separable, sometimes insepar- 
able from Krishna ? He will then argue in this way, — 
'Maya is a material thing, otherwise it cannot produce the 
material world. A material thing cannot be an inseparable 
part of Ejfishna who is Chin Moy^ a non-material entity 
otherwise, Krishna becomes in part material. On the- 
other hand, being his Shakti, Maya cannot be separate- 
from Him. Neither can Maya be sometimes separate and 
sometimes inseparate, nor can it be separate and in- 
separate at the same time ; for, one cannot be supposed! 
to be running and standing at the same time. What then 
is Maya? It is simply an indeteTminahlsi ignorance and its. 
work the creation is a simulacrum, a super-imposition on 
Brahman, a mere Vivarta perception. Vivarta theory alone 
can thus solve the difficulties pointed out.’ 

Sri Gouranga, on the other hand, insists that though. 
iMaya is Krishna s Shakti, neither He nor His all-pervasive- 
n^s is in the least affected by it. To the question how 
it is possible, he replies, — "This is His indescribable glory. 

It is His very ^Godlitood that contrary things harmoniously 
. ^ , ^ .meet in ESm and m Him, alone. In other words, this is 
beyond huTrt a*fi ‘ . 


BRAHMAN-ISHWAR-jim-JAGAT 


103 


It is thus seen that both ways a point is reached 
beyond which the reason does not go and this must be 
so, as human knowledge at its utmost is but limited. That 
reasoning in such matters does not avail is freely admitted 
by Shankar himself, — the foremost dialectician, — ^vide his 
interesting commentary on the Vedanta Sutra on the point. ^ ■ 
His advice is to rely on the, teachings of the Upanishads,, 
i.e., the Vedas. But Vedas are capable of different 
interpretations ! Many people will therefore seek ready 
consolation in ‘God’s Glory’ theory, though to many again,, 
such as the rationalists, it may be an untenable theory. 

Some points of contact between Shankar’s Brahman 
and Gouranga’s Krishna have been .shown above. To 
resume the thread of our thoughts on the same point. 
Gouranga’s Krishna does nothing of the creation, yet he 
does every thing. Shankar’s Brahman does nothing of 
the creation, yet by a somewhat different method He does 
every thing, because it is His existence alone which is at 
the root of the subjective and objective worlds. What 
does Krishna really do? He only plays with His Bhaktas, 
His cowherd companions, His Gopis, His Radha. He plays 
on His flute and plays with His own. In other words, He is 
Ananda or Bliss personified, and is every moment relishing 
A7ianda through His own loving and beloved ones. 
Shankar’s Brahman is also nothing but Sat-Chit-Ananda 
itself, no extraneous matter whatever having any place in 
it. Gouranga’s Krishna performs Sis eternal Lila in His 
eternal abode, called Goloka, which is beyond the mundane 
creation and therefore not subject to changes. Shankar’s 


1 Vedanta Sutra, 2-1-1 1. 
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ojiciuiuctii fciibu IS entirely oeyona me toucn oi Maya, even 
though He is every where (including Goloka), is Ananda 
itself and is the cause of the Ananda which is perceived by 
all (vide his commentary on Sutras 1-1-13/ 14 on the 
authority of the Upanishad, — 

As regards the creator i.e., Gouranga's Vishnu and 
Shankar\s Savishesha Brahman or Ishwar — it must be 
remembered that Savishesha Bmhman, Ishwar, Vishnu of 
the Vaishnabas, Shiva of the Shalvas and so on are inter- 
changeable terms (vide Introduction I) — the points of 
difference between the two almost vanish from a practical 
point of view. Vishnu derives His existence from Krishna, 
and Savishesha Brahman from the Absolute Brahman. 
Gouranga's Vishnu and Shankar’s Savishesha Brahman 
both work out the creation etc. with the help of Maya, 
and both are controllers of Maya being unaffected by it. 
And herein lies the difference between the Maya-free 
Ishwar and Maya-ridden Jiva according to both the 
teachers. The difference is between Gouranga’s concep- 
tion of a permanent ( ) Ishw^ar and Shankar’s concep- 
tion of an impermanent Ishwar, But a little scrutiny will 
show that the difference is only in theory. It is no doubt 
true that Shankar altogether repudiates the doctrine of an 
Ishwar or a Jiva as separate entities from Brahman. 
Brahman in Maya is Ishwar, and Brahman in Avidya is 
Jivap Minus Maya and Avidya, there is no Ishwar or 
Jiva~-all is Brahman. But does Shankar, for this reason, 
repudiate Ishwar the creator so long as the creation lasts? 
No. Although iie that the creation is a myth, yet 
he freely admits" ' that ; it is there before us through our 
ignorance. He has :^^pyer . and nowhere attempted to 
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ignore the creation, as it is a fact so long as our ignorance 
is a fact. And therefore so long the creation lasts, he 
does not repudiate a creator. 

Now, it is a well known principle of the Shastras, 
admitted both by Shankar and Gouranga, that the creation 
has no beginning and no end. The Gouranga-Vaishnabas 
say that in the beginning Krishna and Radha were one and 
the same — an undivided whole. ^ Then, for the sake of 
Lila, His Hladini Shakti takes the form of Radha and 
becomes separate from Him. Thus the Xila with all 
its implications, in the manifest creation, begins. This 
is only postulating an imaginary beginning. If the Lila 
is Nitya, that is permanent, there can be no beginning. 
And therefore, whether eternally in extra-mundane Goloka, 
or successibly in one or another of the objective worlds, 
the time when Radha got separate from Krishna, that is 
wXen the Lila in the manifest creation began, is simply 
unknown. Creation is beginningless and endless. It only 
appears and disappears successibly, and 

the continuity of the successive processes has been un- 
broken from a beginningless past and will remain un- 
broken for ever. If this is an admitted fact, the world 
whether it exists through ignorance or otherwise is per- 
manent, though no doubt it is impermanent compared to 
the ever unchangeable Reality, the Brahman or Krishna. 
That is to say, only in the processes of its successive appear- 
ances and disappearances the creation is perma- 

nent ( )• If the creation is, ever-lasting in this sense, the 


tmmT r— ^wanip Goswatni 

(Sd d'f . ^ ■ r ' ' , / ' *• 



the teachings of SRI GOURANGA 


Creator must be everlasting too. Shankar fully recognizes- 
this and is behind none, not even the staunchest Bhakta, 
in attributing infinite powers and glories to Ishwar. 
Shankar’s Ishwar, just as Gouranga’s, creates, pre- 
serves, destroys, incarnates, does Lila, supports 
Sadhus, punishes wrong-doers, dispenses justice accord- 
ing to merits, is ever merciful to His creatures, 
ever loving to His Bhaktas, the source of all beauty, 
power and sweetness. Any body who runs may 
read this in His writings and in his numberless hymns 
addressed to Shiva, Vishnu, Debi and other forms of the 
Supreme Being. He emphasizes no less strongly than 
Gouranga does on the necessity of Ishwar Upasana, i.e., 
prayerful worship, and the cultivation of BhakU in all 
its nine forms as the surest means for one to reach the 
goal. Indeed, on closer examination it will be seen that 
Shankar’s Nirvishesha Brahman being the one undivided 
Consciousness and therefore being the only conscious 
element— the Sat-Chit-Ananda— in Ishwar, is the Ishwar 
Himself only with the most transparent veil of Maya on. 
Shankar says, — 

TO ^ mx ftfcf %% 
(Vedanta Sutra; 4-3-9.) 

. That is,— “Because Ishwar is so immediately near the 
Supreme Brahman, therefore He can be styled as 
i Brahman. It is the Supreme Brahman (and none else) 

’ who, on occasions by virtue of connection with the purest 
Upadhi, ' becomes the object of worship, — -this is the deci- 
sion of the Vedanta,” : ,, 

gftrrniufg {Ibid., 3. 2-24). 
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That is, — ‘Tt is this Atman who is beyond all divers- 
ities and unmanifested,— even this Atman comes within 
the sight of the Yogis during their w^orship. Worship 
means the practices which consist in Bhakii, meditation, 
fixing God in mind, recitation of His names etcY 

1 (Gita Vashya, 8. 6.) 

That is, — '‘Bhagaban (Ishwar) is ever full of know- 
ledge, power, will, prowess, radiance. He is birthless, 
indestructible, T^ord of all beings ; He is, because of his 
nature, eternal, ever pure, ever free — even being such, 
Bhagaban through His own Maya appears as born and 
embodied. Why? Not for His own need because he has 
none, but for the good of His creatures.’’ 

Uncompromising critics, whether dualists or non- 
dualists, may think as they like or may choose to remain 
unconvinced, but it is clear from the above passages that 
Shankar makes little distinction between Ishwar and 
Brahman, i.e., between Sagun and Nirgun. Even at the 
risk of displeasing such critics the fact must be pointed 
out, as Shankar clearly puts it, that his Ishwar is the same 
as Brahman with the purest Satwik Maya at His command. 
This is corroborated again by the following passages from 
his ‘Trobodh Sudhakar” where he harmonizes these two 
aspects thus, — 

'T will clearly explain the secret of the unity oi Saguft 
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and Nirgun which the Vedas and the Puranas speak of but 
in a guarded way.” 

‘sft’rri: i • 

iffit: TC tr^owiT h ii 

“He who is the controller of all beings, Jnan itself, 
Sctt~Chit-A.nQAid(i^ beyond Prakriti — He is Sri Krishna.** 

*rtf[ tTKTiWT HTfitT^ KUT f Jf: II 

This Krishna is Sagun, has a visible body, limited 
by space and like common people, has love and hatred.** 
(How then can he be Nirgun ?) 

Tilt ^^1 

wpTTSRsrr ii 

(Regarding the above question it should be considered 
that) “the material eyes can see only the physical things, 
but cannot see Bhagaban. To see Him requires Jnan- 
vision.** 

> TPrtik 1 

f?Es?r '«r?s 5 ?n gt’ct 11 

“Bhagaban gave divine vision to Arjuna for seeing His 
, Universal form From this the invisibiUty of 

Hari even in man-form is quite evident.** 

€T?rif[ I 

15?!% II 

^nrrftjd ftwrfif 1 

g 

Ciiiri ^ 'K/ill * — - n ■* . 
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confined to one place, is all pervasive, the atman of all and 
is sat-chit-ananda/^ 

Shankar *then illustrates this by various examples,, 
such as Krishna’s i?a^-play simultaneously with all 

Gopis, etc., etc. 

Shankar’s differentiations between Ish war and Jiva,. 
for the reasons already shown, is also unmistakable. 
Ish war is of unlimited power and knowledge. Not so is 
Jiva. Shankar says,— 

WW. (Vedanta Sutra Vashya) i.e.,^ — ^ ‘The One 

who is all-knowing, all-powerful, ever-existent, ever 
conscious, free, greater than Jivas, indestructible, — that 
One we call the Creator.” 

Let alone the common Jiva, even the Mukta i.e. one 
who has become free from the binding chain of births and 
deaths and has got one of those kinds of liberation obtain- 
able by Ishwar-worship ) i.e. Salokya^ 

Sarupya, etc., cannot attain the unlimited power and 
knowledge of Ishwar. Shankar in the following lines- 
refutes the view of those who takes the Vedic dictum 
(meaning “the Mukta attains Swaraj or 
full independence”) to mean that Mukta becomes Ishwar 
'himself, — , JH- 

“The independence, power etc. of the Mukta is at the 
disposal of Ishwar who is in the Sun. Mukta reaches that 
Ishwar, but does not attain all His powers, because He is 
the Lord of all minds, and ever-existent (existing even 
before the ' Mu/e ta^).’’ (Vide commentary on 4. 4. 18 

I >1 ‘-i- [ ' ' ' ‘ ' I ‘ * 1 'V f ' 
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What are the powers of the Mukta as distinct from 
those of Ishwar ? Says Shankar, — 

‘'The Mtikta gets all powers (the eight kinds of powers 
and the like desciibed in Yoga Sliastra), excepting those 
involved in world’s creation, preservation etc. The powers 
of creation etc. lie exceptionally in the ever existing 
Ishwar, What are the reasons for saying so? Because, 
the Vedas declare only Ishwar to be the creator ; and 
Ishwar means the One who is existing through all times. 
The Mukta’s powers are derived from the worship of and 
knowledge of Ishwar ; therefore, those powers are 
restricted. Further, those powers being of later origin 
could not bring forth the creation which bespeaks an 
eternal Creator.” 

Shankar’s theory that the creation with the Jiva and 
the Ishwar is non-existent, in other words, his Maya Bad, 
need not therefore unnecessarily frighten any body as 
being all-destructive Especially, those who 

admit perceptional Maya Bad — and perhaps all 

Vaishnabas admit it— need not be frightened at the thought 
or at the prospect of the world vanishing altogether out 
of sight and out of mind. They say that when the mind 
is absorbed in Krishna, the internal and the external 
organs cannot sense anything but Krishna. Does Shankar 
say anything more than that? He says that only when 
the Brahman-vision is fully developed, the world vanishes ; 
or, as' Fanchadashi says, “though Jiva and Jagai appear 
as they . ar^ even to the Jnani (in his physical conscious- 
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Darkness can only be dispelled by light. Ignorance 
can only be removed by knowledge. The snake-illusion 
can go only on the knowledge that it is a rope. Till that 
consumption comes, the world, though it may not really 
exist, still is md will be. What then does Shankar’s 
Maya Bad matter to an unregenerate { one who is 
not either a fully developed or a fully developed 

Jnanil And what does the existence of the world matter 
to a fully developed Bhakia or Jnanil A hundred 
Shankars cannot undo the world in the eye of a non- 
Bhakta or a non- Jnani, or even of a Bhakia or Jnmi 
wdth undeveloped God-vision. Nor can a hundred 
Gourangas prove the material existence of the world to a 
Bhakta absorbed in Krishna, or a Jnani absorbed in 
Brahman. To the former it is — mist 

i.e. whatever the eye meets is Krishna. To the 
latter it is — i.e. all that is seen is Brahman. 

The Vishnu Bhagabat, the Vaishnabas’ highest 
authority, leaves no doubt on the point. The reader can 
form an idea of the Bhagabat’s conception of Jiva’s final 
goal from the following, — 

Daksha’s hymn to Hari who appeared to him in the 
form of a Hansa bird, -“In Samadhi when from the mind, 
the seat of perceptions, are completely wiped off the 
sensations and memories of nam and mp (name and form, 
i.e., the phenomenal world), the only thing that shines is 
a perception of one’s true Self ... In what- 

ever, from wdiatever, by whatever, in relation to whatever, 
towards whatever, whatever action is done, whoever does 
it, by whatever means, himself or otherwise-r-all this is 
Brahman.” , (Canto VI. Chap. 4.) 

Description of - Mukti,~t:“The Jnani is one with that 

I 
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Real Thing which exists at the beginning as the Cause 
and at the end as the farthest Limit, which Real Thing 
is both subject and object, high and low, light and dark- 
ness. The meditative Yogi in thought, in action, in 
external objects, in all things, — perceives non-duality 
as a result of Self-realization by discarding the three 
states of waking, dreaming and sleep (i.e. physical, mental 
and casual) etc.’’ (Canto VII. Chap. 15.) 

Brahma’s hymn to Sri Krishna, — '‘This unreal world 
whose origin and end are due to your Maya, only appears- 
as real. You are the eternal Bliss and Intelligence. . . . 
Like the recognition (in ignorance) and denial (in know- 
ledge) of a snake in a rope, to those who do not know the 
self as the Self, the phenomenal world exists only in their 
ignorance. The world exists not when knowledge comes/^ 

. (Canto X, Chap. 14). 

^ Parmartha -.iVitrnaya,— ':'The: Truth:^;^ 

B" admits of no diversity which is caused by ignorance. Yet 
p' if ignorant people fancy diversity, it is false like the- 
" fancied diversity of Akasha (which is really one) limited 

by a pot or room. (i.e. divested of pot etc., it is one 
undivided again).” (Canto XII, Chap. 4.) 

Sukdeva to Parikshita,—" T am the great Brahman’, 
'the great Brahman is I’, — do you realize this (Truth) and 
fix your own self in formless Brahman.” (Ihid,) 

Sri Krishna teaching Uddhaba.— "Think of this 
objective world as existing only in idea and Mayo— a 
perishable thing. . , As the awakened man finds the 
objects of his . dream as false, so the intelligent do not 
recognize (for there is no proof of the existence of) any 
objects but the Self, etc.’^ (Canto XI, Chap. 7.) 

Does Shankar’s Maya or Adwaita aim at a very much 
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different thing from what Srimad Bhagabat points to? 
No unprejudiced mind will pretend that it does so. Where 
is therefore the need for gladiatorial displays between sec- 
tarian teams ?^ 


1 This at least proves that Maya Bad is not an invention of 
Shankar. The late Tokmanya Bal Gangadhar Tilak in his ‘‘Gita 
Rahasya^* says in clear language, — 

“Sri Shankaracharya has not enunciated this Maya Bad for 
the first time as a new thing, because even before him the 
doctrine finds acceptance in Bhagabat Gita, Mahabharat and 
Srimad Bhagabat,*' ^ 

Much capital is sought to be made out of a Shloka of 
Padma Puran (though it is not found in all — even in some 
authentic — editions of that Puran) viz. — ^T^TF 

&c., which means, “Mayabad is a false doctrine— a 
Buddhist doctrine in disguise promulgated by Shankar But in the 
face of what has been said above, a palpably absurd reflection like 
this does not deserve serious consideration. To say that Shankar 
was a Buddhist is a travesty of facts, — Shankar who fought and 
exiled Buddhism from India I Why did he do this if he were 
himself a Buddhist? And the pity of it is that in this way we 
are repaying the great service he did to us— that is, by flinging 
mud at the very man who saved the Hindu race from being 
swallowed up by corrupted Budhism 1 1 One line of his writings 
should be enough to remove once for all from the minds of the 
uninformed the very ridiculously wrong notion that he was a 
Vijnan Badi or a Shunya Badi or any 

other kind of Buddhist. He says, — 

This mtansr-'^Bahiyartha ^ Vijnan 

Shunya (jg;5I^T^)"^all these Buddhist dbctrines (prevailing at the 
time) must be rejected in toto as the delirious talk of the insane 
by people wishing their own welfare bn the very ground (among 

' ' i' ' '' V ^ S ^ 'I ‘ *" '*' ' '* '* ^ ' ’ ' * ' * t ' ' I 

kn-M'S'- ' 


ml 
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It must be remembered that when Shankar speaks, 
like the- Bhagabat, from the standpoint of Oneness and 
Wholeness, no cognizance of diversities is logically 
possible. Without doubt or question the Upanishad does 
the same thing and verily it leads the way. When he 
comes to the Mayic world, he full37' recognizes all its 
implications, i.e., all that was ignored in Oneness 
as the Ultimate Principle is now recognized, not 
as self-existent, not outside of Brahman but as so many 
appearances on that One Brahman as their base ( ) 
because there cannot be even appearances without some- 
thing real at their back. The same One Ultimate Principle 
of the Upanishads is translated by the Bhagabat as 

and re-translated in Gouranga’s 
cult as (Chaitanya Charitamrita)— i.e., 


numerous other proofs adduced by him against the doctrines) that 
they themselves contradict one another &c., &c.,“ {Vashya on 
Sutra 2-3-32). 

If the Padma Puran Shloka is taken as genuine by the 
dualists, how would they like the Adwaitin’s retort on the 
authority of Soura Puran that dualism is a Charhak (atheistic or 
materialistic) doctrine, because like the Charhak atheist the 
dualist too takes the material creation as a real thing ( W?rcr 
Soura Puran says, — 

&c. &c. 

This means— “That most wicked Madhwachariya (the chief 
protagonist of duaUsm after whom the Goudiya Vaishnab sect is 
‘Madhwa-Gondiya Sampradaya’) is a Charhaft atheist in 
disguise” &c. &c. Is the dualist willing to accept this Shloka of 
Soura Puranyke that the Padma Puran as genuine or reject 
toth as latttt-day mt^olations of interested parties? Indeed 
it is sickening 'to ;.s^ ‘how msensate sectarianism has 


is sickening yw insensate sectarianism has disgrace- 

y disfigured ova: ’Sl«tstTas M this way. 
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'^Krishna is the One undivided Jnan Principle,* This Jnan 
is not the 'vritti jnan (fftr of perceptual or inferential 
knowledge, but is self-same with Brahman, and admits 
therefore of no diversities like sense-perceptions. There- 
fore Brahman is to be known by ‘‘Not this, not that 
i.e., by the law of elimination 

In the true perspective of the above teachings of 
Srimad Bhagabat, unblurred by prejudice, the hetero- 
geneity is gone and the truth of Upanishad’s unique 
saying,— i.e. There is no diversity, not the 
least of it in Brahman’, emerges in its proper light. It 
then becomes Adwaita — ^no each or all but Unity pure 
and simple. Indeed Srimad Bhagabat is the wonderful 
meeting ground of the Bhakta and the Jnani, Dwaita and 
Adwaita, inspite of any imaginary line that inveterate 
'Orthodoxy may choose to draw between the two. When 
the Vaishnab says that Radha and Knishna were One 
Undivided Whole in the beginning— whether the ‘begin- 
ning’ means ‘before’ the re-appearance of the world 
on the expiry of its period of latency in the Supreme 
Being ( ) or whatever else — ^it is clear that the recogni- 
tion of Adwaita is not outside his mind. When it is 
further soidj, vide Ram Roy’s concluding talks with Sri 
Gouranga, that Radha will be one with Krishna at the 
•end of Tila, it is clear again that the Vaishnab’s finality 
of Sadhan, only if he chooses to have it that way, rests 
in Adwaita. 

I have used the words ‘Tf he chooses’' advisedly. 
Por, it is largely a matter of choice. 

We have shown elsewhere from both Vishnu and 
Debi Bhagabats (vide Introduction I) that the final goal 
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attainable by the highest, the Nirguna Bhakti, is merging^ 
into Brahman-Swarup . Both these books of authority 
further say that the best of Upasana or rendering Bhakti 
to one’s God is by way of Aved Bhaba i.e. by cultivation 
of a sense of unity with God. This is in effect the same as. 
the Adwaitin’s Ahamgraka Upasana which means medita- 
tion on the essential unity of the worshipper 

and his God. How can there be Upasana w^hile there is 
Aved? The answer is, — ^it does not mean the attainment 
of Aved or BrahmanSwarup^ but meditation of Aved. 
Attainment is fulfilment, the end, and meditation the 
means. This covers the Upasana of the Jnani and the 
highest Bhahta. The difference, if any, — the separatist 
school smells some difference here too — is of the most 
technical nature. Of course, in case of attainment ( 

) there is no Upasana , — there is the fulfilment of 
Upasana. The two Bhagabats, referred to, do not mince- 
matters. They are unambiguous on the point. They 
point to this attainment as the final goal in clear language.. 
Yet some Bhaktas and some Jnanis will not prefer this 
attainment. Here is the secret of the matter. Here comes 
in the question of individual choice. Vishnu Bhagabat 
is not oblivious of this fact. It says,— 

Kapila to Deba Huti— "Bhakti brings on Mukti, but,, 
0 mother, those who are devotedly attached to my feet, 
whose activities are all directed solely for my sake, 
especially those who. delight in the mutual recountal of 
my deeds with a Ipwng heart among themselves , — some 
such among the BhaJdas do not wish that kind of Mukti 
which cbhnotes unity^Mth me (i.e. Brahman).” (Canto III, 
Chap. Bhakti yogar^ 


iiWWBa 
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potential enemy of Bhakti and vice verse. If there is any 
difference, it is one of standpoint and interpretation. The 
Reality experienced by a Bhakta in a Krishna, a Vishnu, 
a Ram, a Durga or a Kali is the same as that experienced 
by a Jnani in the Oneness and Wholeness of an absolute 
Brahman. Let aside for a moment the wranglings on the 
philosophical side and turn to Shankar’s discourses on 
Bhakti, 1 his touching addresses to Mother, Shiva and 


1 Shankar's his '514 aflcTT ^4 

and similar exhortations in hundreds of other places 
prove his whole-souled Bhakti. In his Trobodh Sudhakar' 
says,— 

TOf?r fi? »ruTf^?iTT i 

''Mind cannot become pure without meditating on the feet 
of Krishna." 

How to meditate? He says,^ — 

f!T^ %?f f w i 

■j WflssfrfiT? ft'? ' &c. &c. 

“On the bank of the Jamoona lies Brindaban where in a 
beautiful garden under the Kalpa^BHksha (the all-giving tree) 
there stands One in a cross-footed posture, whose complexion 
is dark like cloud, who is illumining the whole universe with the 
splendour of His body, &c., &c.” * 

“til it tnftwfl q;?? S?r*[ I 

tgaiT gRjgft??? |[9f ti 

"Beautiful like tens of millions of Kama Leva, the Giver of 
all things desired, the Ocean of compasion— such is Krishna except 
whom this pair of eyes is eager to see nothing.” 

. As shown before ( (Introduction I) Shankar realized the Satyam 
Param in all manifestations of Brahman. Thus we find him here 
too, after describing all the Krishna-lilas in a deep Bhakta’s snirit 
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Vishnu, Madhiisudan Saraswati’s Bhakti Rasayana^ 
Sridhar Swami’s works and above all the actual lives of 
these illustrious preceptors and a host of their eminent 


addressing the Mother of the Universe in a strain which really 
shows the ont-ponrings of an yearning soul as follows, — 

1 nTf^iT II 

*0 Mother under the name af Krishna (compare Debi 
Bhagabat’s Krishna as Gopal Sundari ) ! Bom in ignorance, I 
have been made over by You for my nourishment to the hands of 
Maya, Yourself remaining indifferent to me for ages. O, the very 
abode of Compassion though Y'ou are, You have not cast even 
a glance at my face! O All-knowing Mother, is it because that 
You have not the power to destroy the root ignorance of mine?** 
Again, he addresses Shiva in the next verse as follows, — 

(jjar: ^cRw>i>nr; vtgf ^rw: 

gsncft- ii 

“O Father! You are detached, without action, without attri- 
butes, without attachment. Then where is my shelter of life to 
be found? Very well, if even without any cause You are unwilling 
to bestow Your affection on me, then come and rest in this my 
heart as the purest of your abodes!** 

Then again he says (with reference to Krishna), — 

fcR ^iT U 

‘^There are some who worship for. the fulfilment of their 
desires. There are others who aim, at Swarga (heavenly pleasures) 
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Adwaitin followers. They prove the saying, 

€tc.^ The Bhakta will exclaim, — “This then proves the 


triumph of Bhakti!” 

Bet Bhakti triumph for ever 


or Uukti by performing sacrificial rites or Yoga. 
I want to give all my mind to the meditation 
Yadunath (Sri Krishna}. What have I do with n 
with Kings, with Swatga or with Mukti ?” 

. iSee Chapter Gonranga— ^The Man’, 




INTRODUCTION— III 

WHAT IS BHAKTI ? 


Bhakti is derived from the root ‘Bhctj’ and means 
loving homage, respect or reverence. The word ‘Bhaja.n’ 
■comes from the same root and both have the same mean- 
connoting^ the feeling and the other the action. 

^ srarsi i — 

Rup Goswami’s definition of Bhakti is in effect the same as 
Narad Pancharatra’s and is as follows 

^*aTf»’aiTfae|T^<®‘ ^iT i 

whsatmT ii— (wfawiaia ftrw) 

Madhu Sudan Saraswati, deservedly considered as the greatest 
Vedantist of the Adwaita school since the time of Shankar, whose 
.Adwaita Siddhi (^fjj is the crest jewel of Vedantic litera- 

ture was bom in a village of Pundits in Eastern Bengal about 
eight years before the ascension of Sri Gouranga and was thus 
■almost a contemporary of the latter. He has left us a valuable 
work on Bhakti called “Bhakti Rasayana’* to which reference has 
already been made. There he defines Bhakti as follows,— 

>raTi 

It 

The purport of this, as he has himself explained in his prefa- 
tory notes is this {vide ‘Bhakti Rasayana’ edited by Goswami 
Damodar Shastri, a famous Pundit and descendant of Gopal Bhatta, 
■one of Sri Gouranga’s six annointed Goswamis),— As a result of 
Jnam-Yoga Sadhan (as prescribed in Gita, Chap. XHI, 7-11 which 
includes parity of 

•mmd .comes, which m^ns" destruction of baser desires. 
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And this, — the element of love,— differentiates Bhajan 
from Sadhan, Sadhan means the practice of certain 
disciplinary courses which may or may not include the 
factor of love. Sadhan in the field of Jnan and Yoga 
may eliminate this factor of love altogether from them, 
or it may be allowed to have only a subordinate place in 
them. But Bhajan is mainly based on love and its very 
soul is the offering of loving homage to the object of 
worship. In the field of Bhajan there are disciplinary 
measures too which go by the name of Sadhan, but they 
are necessary only as being subservient to Bhajan. Thus 
Bhakti is essentially a love-cult. 

The Narad Pancharatra’ gives a comprehensive 
defination of Bhakti. It is said there, — 


i 

This means, — ^the service which is done to the Lord of 
the senses, i.e. God, with the senses and which must be 
free from all Upadhis ox foreign colourings and which 
must be one-pointed and pure is called Bhakti’. This 
definition should be understood in all its bearings to know 
how it covers all the fields of Sadhan and Bhajan. 

According to the Bhakti cult a Jiva or the indivi- 
dualized self is essentially the servant of God and 



When the mind of some fortunate man in this state, on hearing 
the divine deeds of Bhagaban is melted (^) and takes the shape 

of Bhagaban and then nourished by Bibhaba, 

anubhaba, and ByabUchari Bhaba (see Chap. I) is transformed 
in Rasa as a permanent Bhaba { )— then that state is 

called Bhakti, whidk;^ 'Uxe realization of the greatest Bliss and 
is so the highest obje^’^Ihuman lif^. i 

- ■*' ' , ' ; - ; ' .i'- 
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service is its nature. But its nature has become corrupted 
by foreign accretions in the shape of opposite Sanskaras, 
or wrong impressions acquired through a beginningless 
series of biiths. These accretions of foreign matter, these 
opposite tendencies or impressions are the Upadhis of the 
self, i.e. aiman. The effect of the Upadhis has been to tuim 
the self, the servant of God, from its own original nature 
which is service to God. Upadhis according to Vedanta, 
even as admitted by the Adwaitins, are the same as 
indicated above, and there is practically no difference 
between the followers of the Jnan cult and those of the 
Bhakti cult in this respect. Vedanta says that the Jiva 
has forgotten his true self by his false identity with the 
Upadhis. These Upadhis are the body, the senses, the 
mind, the reason and the ego, that is to say, the modifica- 
tions of the Prahriii, none of which is the self. When 
the self acts in the body with its thousand and one 
relationships with the outside world, it becomes physical 
consciousness and is identified with the body. When self 
acts in the mind with its various desires and propensities, 
pleasure and pain, it becomes mental consciousness and is 
identified with the mind. And so on in the case of 
reason (Buddhi) etc. The Adwaita Vedantin or the Jnani 
says that until the self can divest itself of these Upadhis, 
which are associated with it from a beginningless past, 
it cannot return to its own nature again which is Brahman. 
The Bhakta says that until the self can free itself from 
these upadhis it can not regain its true nature and it 
cannot be again what it really is, i.e. the servant of God. 
So, as regards freedom from Upadhis Bhakti includes 
within itself the essentials of the Jnan cult, i.e. all that 
the Jnani aims at. ,, 
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Secondly, the service must be Taipar ( ) i.e. solelv 
directed to God. One has to take away his mind from 
everything else, physical and mental, and give it solely 
to God. This is called one-pointedness which is the chief 
objective of Yoga. In the Yoga system the mind has to 
be detached from all visible and invisible things, from 
all its actions and reactions, from all its ratiocinations and 
fluctuations. And in this way it has to be kept steady 
and unswerving, immoveably fixed to the object of con- 
centration which is the Self within. So, as regards the 
most desired for concentration, Bhakti includes within 
itself the essentials of the Yoga cult i.e. all that the Yogi 
aims at.^ 

Thirdly, the service must be nirmal (fireV) i.e. free 
from all desires. One has to do service for the sake of 
service and not for its fruit. Nothing of this world, 
no hope of material gain, no hope of heavenly pleasure 
must come in between the servant and his master. The 
nature of the service and its expressions in the outside 
world must be absolutely pure. This is the highest 
science of Nishkam Karina ), desireless action 

and non-attachment inculcated in the Bhagabat 

Gita. So, as regards action, Bhakti includes within itself 
all the essentials of the Karma cult, i.e. all that the 
Nishkam Kami aims at. 

Ivastly, the service must be done with the senses. It 
will be observed that so fat as what has been indicated 
above the Jnani, the Yog^ and the Bhakta are all in agree- 


1 Compare Naxad’s Bhakti Sutra 

That is,— “Bhakti i^! closest concentration on God; therefo 
in'cs.pable of fulfilliiig otlicr desires/* 
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meat with one another. Nishkm, Karma is the common 
factor rn all and forms the very foundation of all in their 
lower stages of practice (i’adhan). So it may be kept out 
of consideration for the present. But when the question 
of the employment of the senses as an essential for the 
attainment of the goal comes, the Jnani or the Yogi will 
have little to do with the Bhakta. Herein the Bhakta 
has chalked out an independent and a new path for him. 
Here, therefore, lies the soul of the Bhakti cult. Here- 
•again is to be found the reason why the Sadhan or the 
practice part of Bhakti is different from that of Jnan or- 
of Yoga. 

Now, what is really meant by serving the I.^ord with 
the senses? The senses are the eye, the ear, the nose, 
the tongue and the skin ; and their functions are sight, 
hearing, smell, taste and touch. Where are they con- 
stantly aUuring us to? Sight to beautiful forms, hearing 
to beautiful sounds, smell to beautiful scents, taste to 
beautiful things of the palate, and touch to beautiful things, 
for the pleasure of physical contact with them. It has. 
been very aptly described by a poet how the flies, charmed 
by the sense of sight, go to the fire and burn themselves ; 
how the deer, lured by the sense of hearing, gets into the 
net of the hunter playing the flute ; how the fish, tempted 
by the sense of smell, goes where the angler’s bait is laid 
and gets itsdf hooked ; how the bee is attracted by the 
sense of taste and finds itself a prisoner in the petals of 
the Keiaki flower ; and how the wild elephant deceived 
by the sense of touch is decoyed by tame members of the 
opposite sex and falls into the trap. The poet then 
laments that if such be the fate of these creatures each 
lured by a single sense, it: goes without saying that the 
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fate of the man who is lured by all the five senses should 
be most deplorable. The Jnani's panacea for these 
miseries brought on by the senses is constant exercise of 
the reason. “This (the object of the sense) is not That 
(God), this is not That — ^thus goes on he 

following a mental process of analytical reasoning to find 
out the Ultimate Reality. So, this path clearly shuns the 
senses as sources of danger. The cure prescribed by the 
Yogi is the withdrawal of the mind from the senses and 
ignoring them altogether by constant practice of a process 
called Pratyahara Thus goes on the struggle of 

the Jnani and the Yogi to keep himself out of touch with 
the senses. The Bhakta's remedy for the disease is some- 
thing distinct and yet it serves automatically the purpose 
of the processes of the Jnani and the Yogi, The Bhakta 
does not kill the senses and stop their functions. He does 
not even shun them as quite useless things. But he turns 
them to their best use. He changes their antagonism into 
friendliness. He uses them in a way which, instead of 
harming, helps him. How difficult it is to stop the natural 
courses of the senses I The Upanishad says, — 

\--Katha Upanishad 

i.e., — “The Creator has directed the courses of the 
senses towards things external ; therefore, the senses run 
after material objects and cannot see the Supreme Spirit 

within-' ‘f" ‘ ^ ' 

The clear meaning of this is that the senses are by 
nature turned tpwar^ matem^ The difficulty is 

there. changed, if they ‘are 
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to perceive the Spirit instead of matter. How is this to 
be effected? The same Upanishad says again, 

r.e.,— “One who possesses equanimity of mind and 
wishes to have Mortal Ufe can see the Supreme Spirit 
by turning the vision inwards.’^ 

The Bhakta’s process serves this object admirably 
p well, and yet he does not prevent the senses from function- 
ing. His^ process of serving God with the senses permits 
e functioning of the senses only in another way He 
i allows his eye to feast on the beauties of some fonn of 
God, say, the form of Krishna. He allows his ears to 
j listen to and be charmed by the Xilas of Krishna. He 
allows his palate to taste of only the offerings made to 
Krishna and so on. So he does not attempt at the 
seemingly unnatural by refusing the senses their objects, 
but turns them away from the material objects by pre- 
smting them with something more charming and attrac- 
tive. He tries to charm the lower passions into silence 
by creating a "greater passion” than what material 
objects can excite in the senses. Not that the Bhakta is 
free from the struggles that the Jnani or the Yogi has to 
face in attaining his objective, but the struggles of the 
Bhakta are invested with a charm which those of the other 
f two apparently lack. 

It will have been seen from the above that while the 
Jnan Marga is analytical and the Yoga Marga abstractive, 
the Bhakti Marga is synthetical. While Jnan rejects the 
outside world, Bhakti embraces it as an expression of the 
power of God. While Yoga withdraws the self to the 
Inner Self, Bhakti expands the Self into service both of 
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of the Philosophy of the Bhakti cult, as represented by 
that sect. The verse is from Srimad-Bhagabat and is as 
follows, — 

S’Sifc? It 

This means, — ‘'That Principle which is defined as 
Undivided Jnan by seers of Truth, is called Brahman, 
Pramatman and Bhagaban/^ 

The school of Goudiya-Vaishnabas seeks to establish 
on the basis of this verse that Brahman who is the goal 
of the Jnani and Paramatman that of the Yogi are to be 
considered as but parts of that ‘undivided Consciousness^ 
while Bhagaban is the whole. Of course to think of parts 
of an undivided whole would be absurd. So what is really 
aimed at is that one and the same undivided consciousness 
appears in three different aspects of Brahman, Paramatman 
and Bhagaban viewed from three different stand-points, 
viz., Jnan, Yoga and Bhakti. According to the school of 
the Goudiya-Vaishnab and also the schools of Ramanuja 
and Madhwacharya God in His aspect of Bhagaban alone 
appears in His full glory, power and beauty ( ). 

The means of cultivating i Bhakti as a disciplinary 
process {Sadhan) are as follows, — 

(i) Shraban Hearing the Lilas of any of 

God’s av^titsl,;/ f'l'" • r ' V, ^ * ' ' ' . : ‘ . 

: j (a) Kirtm i^^%l^Ch&ntitLg His qualities and Lilas. 
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(3) Smaran ( SIX’S?! )— Remembering His qualities and 

Lilas, 

( 4 ) Pada Seba { )~Literally it means wor- 
shipping the feet of an image of God. Vaishnabas 
generally accept this literal meaning, though some learned 
men opine that this means service to the world. Accord- 
ing to the Shastras, thr^e padas, i.e., three-fourths of 
Brahman is unmanifested ( and the re- 
maining one pada or part is the manifested \vorld. Pada 
means here a part’, not ‘feet’. This idea has the merit 
of producing compassion for all God’s creatures and of 
rendering helpful service to them. 

(5) Archan ( Worshipping some ‘Archa’ and 
‘Archa’ means some image or femblem of God. The image 
is not to be looked upon merely as a figure made of clay or 
wood (with a colour coating thereon) or stone or metal, 
but as the God Himself. ‘Archan’ is therefore done in 
the same spirit as one shows when he has to entertain a 
respectable guest or friend to whom flowers, scents etc. 
are presented, also acceptable food is offered. The Bhakta 
does not partake of any food which has not been offered to 
his God and with this food again be feeds poor men or 
guests as best as he can. 

(6) Bandan ( ^ 5 n^)—Uttering words in praise of God. 
This must come as of nature when there is a God of 
immense power and beauty before the worshipper. 

{j) Dasya — ^Being a servant of f God. This 

includes even actual menial service such as cleansing the 
temple of God, collecting things for His worship etc.^ and 
therefore tends to produce the spirit of humility in the 
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r (9) Soukhya — Making intimacy with God. 

This is practised for closer communion with God. 

(9) ..Atma Nivedan -Surrendering the self 

to the will of God. 

Kiri an (2) combines in itself Karma, Jna^t and Bhakti. 
For firstly, the singing itself is an action done for one^s 
own self as well as for others ; secondly, the eternal truths 
explained in the course of Kirtan contribute to know- 
ledge ; and thirdly, it must be devotional as it dilates upon 
the qualities and Lilas of God. Besides, Kirtan with its 
highly poetical touches and music soon creates an 
atmosphere filled with spirituality, and inevitably enthrals 
the soul. Therefore it is that Kirtan, above all other 
things, has been insisted oh by Gouranga as the most 
potential means of reaching God particularly in this age 
when the average man is physically and mentally unfit for 
y^oga, Jnan, or elaborate ritualistic Karma, 

• Whole hearted adherence even to any one of these 
nine forms of Bhakti can secure God for the aspirant, as has 
been exemplified in the lives of various Bhaktas. It is 
said that Parikhshit by hearing, Shuka by chanting, 
Prahlad by remembering, Lakhshmi by nursing the feet, 
Prithu by worshipping image, Akrura by praising, Sanu- 
man by service^ Arjuna by intimate friendship and Bali 
Baja by self -surrender attained to Krishna. 

The above constitute what is called Bhakti mixed with 
Karma or action ) '. As a result of these 

devotional exerciseis the Bhakta develops a character which 
wins tho- highest approbatidn of God* ^ 

Bhakt^l'tannbt therefore- be all * of the same degree 
of spiritual development. They are divided into- three - 


i; 
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main classes and are to be known by the following 
characteristics, — 

He is the best of Bhaktas who sees the God of his 
own soul in all beings, and all beings in the God of his 
own soul. A middle class Bhakta is he who cultivates a 
spirit of love to God, of friendship to Plis Bhaktas, df 
kindness to the ignorant and of indifference to the envious. 
He is a Bhakta of the ordinary or lowest class who only 
worships an image with faith and has no regard either 
other jBh&ktss or other inen ^enerfilly. * * 

So the observing of the mere externals of outward 
^ worship without due attention being paid either to the 
; higher leahzation of God in all things, or regard for all 
i His creatures, should not be the chief aim of a Bhakta 
! worth the name. 


The Lord describes the characteristics of the ideal 
Bhakta in the Bhagabat Gita as follows,— 

Bhat Bhakta is dear to me who has hatred for none, 
is friendly to all, compassionate, without attachment, non- 
egotistic, takes pleasure and pain with equanimity of mind 
who is forgiving, always contended, concentrated in Me 
and has Me for his steady objective, and who has surren- 
dered his mind and reason to Me.” (Chap. XII. 13-14.) 

.That Bhakta is dear to Me by "whom peace of none 
is disturbed^ and whose peace is not disturbed by any 
being, who is free from all exhilaration, envy, fear and 
mental agitation.’.’ {Ihid, 15.) 

“That Bhakta is dear to Me who is desireless of all 
things, pure in- body nnd mind,,.nqt lazy,', without any 
partisan, spirit, ^ without . mental , perturbance and. who. 
.abandons' all enterprises.’’' ’ id.) etci » ■ 

j fill 'it ;iip' 
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The Gita is essentially a scripture of harmony of 
Karma, Jnan, Yoga and Bhakti.^ Yet one who runs may 
read that in it Bhakti has been emphasized throughout as 
an indispensible factor in the cultivation of all the other 
three paths. One will find almost in every chapter a refer- 
ence to Bhakti as an important essential. The following- 
passages on the subject will bear quotation, — 

“That vSupreme Being can be attained by undivided 
Bhakti.’^ (Chap. VIII, 22). 

“Mahatmas who possess divine qualities worship Me* 
with single-minded devotion, .... always chanting my 
qualities and Lilas, steadfast and striving, bowing down to» 
Me and constantly communing with Me with Bhakti. 
(Ghap. IX. 13-14). 

“I am equally in all beings. No one is hated by or is 
dear to Me. But in those who worship Me with Bhakti I. 
am and they are in Me.'' (Chap. IX, 29). 

“'Be devoted to Me, be My Bhakta, be My worshipper, 
bow down to Me. . . . (Chap. IX. 34) .2 

The last word of pita is,— 

“Give your mind to Me, be My Bhakta, be My wor- 
shipper, bow down to Me. Thus you will reach Me, — 
I give you my word for it, for you are dear to me. Leave 
all religious duties and come unto my shelter, I will save 
you from all sins. Grieve not.^' (Chap. XVIII. 65-66). 
;| ; According to the Goudiya Vaishnab school 'the above 
constitutes what is called Bhakii mixed with Jnan 


IVide "author’s ''A Few Problems Solved (through the 
Bhagabat Gita) fca: more elaborate treatment of this subject. 

2See^ate'1^4,!4^| 17^^ VUI. 14; iX. 26; X 9, 10;^ XII., 

6, 7, 8; Xltl. Gita,, ^ \ , 
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) m whi£^ all duties, religiotis injunctions, rites and 
<:eremonies drop out or merge into the perception of God 
as the Supreme end and shelter of life. This naturally 
develops into Prema which is called Pagan wga Bhakti, 
that is, Bhakti which follows the light of pure love and 
not Karma or /wan either. The various aspects of 
Raganuga Bhaki have been discussed in another place. ^ 

In Narad^s Bhakti Sutra we find the definition of 
Raganuga B/mfeii as,— 

^ ? IT (Sutra. 2.) 

That is,— ^'Bhakti is extreme love to God.’' It is not 
the impermanent love for transitor}’^ things. It is not the 
selfish love for things that we commonly hold dear. It far 
exceeds all other kinds of love in this or any other world. 
This is as it should be, for God is the limitless limit of 
everything, and therefore developed God-love must 
transcend all other kinds of love and aspire to be co-exten- 
sive with God Himself. Narad says it is only relishable 
but not expressible. As for example, the experience of a 
dumb man who has tasted a sweet thing but cannot express 
his perception in words ^r^—Sutra 52). Then 

Narad, failing to express the inexpressible in words, asks 
the enquirer to turn to the Gopis of Brindaban for an 
illustration, — 

^ (Sutra 21) . 

i.e., ^Tt is a love such as was of the Braja Gopis,” 
of Brindaban for Krishna. 

Sri Gouranga was the very embodiment of this pure 
love or Gopi Prema. By his life he has explained it to 
those who aspire to have it. But there are very few whO' 

1 Vide Chapter XVIII. of *'Sri Gouranga—The Man.»» 
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even aspire, much less attempt to have it. Therefore 
says he, — 

m x^ ^T^T^si II 

'‘Do Kirtan of God’s name with devotees of the 
outer circle. Taste the All-Sweet with devotees of the 
inner circle.” 

It has been said above that when Raganuga-Bhakti or 
Pfcn'ici-lcLkiihcinci Bhukti, or in one w’ord is developed, 
it is unmixed with Karma or Jnan. Prema being the sole 
aim of Sadhan-Bhakti, its attainment should mean 
the end of all Karina which consists in rites, ceremonials 
and disciplinary courses of training. As regards Jnan, the 
term means here only the argumentative knowledge 
( ) the necessity for which ceases on the 
attainment of Prema. Swamp Jnan must be a constant 
quantity of Prema ; otherwise Prema becomes another 
name of darkness or blindness or ignorance which certainly 
it is not. Therefore that kind of Prema is worth nothing, 
is not worth having, indeed is a misnomer, which pretends 
to keep aloof from true Jnan: To flippantly say that 
Prema is not Jnan or above Jna7i or is independent of Jnan 
is the very subversion of the true conception of Prema. 
To dissociate Jnan from Prema is to dissociate the Chit 
Swarup from the Ananda Swamp of Bhagaban, which is 
impossible and incx)nceivable. To repudiate Jnan is to 
repudiate the very Bhagaban, who is Jnan Swarup — ^Jnan 
Itself. 

The w^aming against Jnan that we frequently meet 
with in l^hakti Sh^irari4 meant only to protect Bhakti in 
its Sadkan sto^ge: dgiitst the blastine^ effp^rt Af rhar 


e^^lraihst the[^ blasting effect of that 
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Bhakti can not be kept in a water-tight compartment 
separate from Jnan. For Shrahan, Kirtan, Smaran etc, 
are bnt mental processes and therefore may well be classed 
under Jnan. According to Ramanuja ^J^ian is upas ana 
because the vedas say so 

This is also supported by Shankar’s Vedanta which says.,— 
The mental processes centering round Sagun Brahman 
are upasana’ ( vide 
‘Vedanta Sar’). The negation of Jnan in any form and 
under any circumstances is impossible, since that would 
be a negation of one’s own mind, Buddhi, and even of 
one’s own self, for Jnan is Atman. 

If Bhakti has to be saved from the cold touch of mere 
dialectical Jnan, it needs also to be guided by the light of 
Jnan which can only prevent it from drifting into the 
backwaters of sectarian bigotry. The Gita is harmonizing 
the both thus, — 

The lyord says, — “Those who have got some excep- 
tional religious merit to their credit as the result of noble 
deeds in their past lives have the mind to worship 
me. Such men are divided into four classes, — (i) The man 
w^ho is afflicted, (2) The man who aspires to the knowledge 
of Self (who wishes to have Jnan), (3) The man who wants 
earthly or heavenly pleasures, (4) The man who is a Jnani, 
i.e. who has acquired the knowledge of Self Of 

these four, the Jnani is dearly loved by me^ and I am the 
most beloved of him, because his mind is always attached 
to me and is possessed of one-pointed Bhakti to me (It is 
only the Jnani and none else yrho can be so, because only 



ne can shed the notion of ‘I’-ness in the body and is not 
subject to mental oscilliations).! The Jnani is my own 
Self this is my conclusive decision.” (Chap. VII. 16-18.) 

In the face of this is it not sheer perversity to say that 
Jnan has no place in Bhakti and vice-versa ? 

^ . Non- Jnani Bhaktas (those who are not yet blessed 
with real Jnan) are all within the province of Sagun 
Bhakti .• The Tamas or the lowest among them worship 
some image and at the same time do not hesitate to 
commit violence, practise deceit or harbour feelings of 
spitefulness. The Rajas or the middle class Bhaktas also 
worship some image with the object of gaining material 
pleasures,— name, fame and prosperity. The best Sagun 
Bhakta is the Satwik who aims at no material results, but 
worships either to be free from sins or for the sake of 
worship only or from a sense of duty (vide Srimad 
Bhagabat, Debi Bhagabat, etc.) 

So Sagun Bhakti^ even the highest form of it, is not 
free from a sense of separatism from Bhagaban. And this 
chiefly differentiates it from Nirgun Bhakti, the prominent 
featoe of which is a sense of one-ness with Brahman. 
This will clearly appear from the definition of it given in 
Introduction I from authoritative texts which, though 
relating to different sects, give a unanimous verdict on the 
point. The Nirgun Bhakta, as already stated, is the best 
Bhakta according to Srimad Bhao-aKaf *t, _ 


commentary- by' Sridhar Swami about whom Sri 
-who does -not follow the Swami is 
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sees everything in A iman and the A inian in everything,^ — 
which version is quite in keeping with Upanishadic teach- 
ing (vide Isha, Mantra 6 , etc,). Followers of the Jnan 
•school recognize this as the tenth form of Bhakti (^ar»?T ) 

which should be the natural fruit f w of the nine 
forms of Sadhan Bhakti, namely, Shrahan etc. In Srimad 
Bhagabat the sense of separation is commendable no 
where. It says, — 

That is, — '^He (Bhagaban) is one thing and I am 
:something other than Him — ^this kind of separatist idea 
is natural of a lower ainimal and false. When He is 
favourably disposed, He destroys this wrong notion. ’*2 

The person from whose mind fortunately this wrong 
notion is wiped off will at once realize the truth of the 
following saying of the same Bhagabat, — 

That is, — ''Jnan-yaga steadfast in Me (Bhagaban) and 
Jt^irgun Bhakti both mean the same thing and aim at the 
.same thing — ^the Bhagaban.’^ 

1 Shankar says the same thing in his Trobodh Sudhakar’, — 

\ 

‘He is the greatest among the servants of Hari (i.e. among 
the Bhaktas) who realizes Bhagaban in all beings and all beings 
in Bhagaban.** 

?gr w m i 

, ; ^ " : . . 1 /: " " ^ --vpanishad. 
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How that thing— the ultimate goal— is to be reached 
through Bhakti as the means is thus set forth in the Gita, — 

The Tord says,— 

“Many, free from attachment, fear and anger, keeping 
their hearts in Me and taking shelter unto Me (which 
means Bhakti), purified by Jnan and tapas, have attained 
final Mukti." (IV. lo.) 

“The faithful worshipper (Bhakta), after attaining 
Jnan, gets final peace or Mukti.” (IV. 39.) 

“To those who worship me with love (which means 
Bhakti) I grant the means (ff^r) of reaching me. As 
a mark of favohr I live in their Buddhi and' destroy the 
darkness of their ignorance by the shining light of Jnan.” 
(IX. lo-ii). 

“0 Arjuna, by undivided Bhakti one can knov) me, 
see me and enter into me (i.e. be merged in my self 
— Sridhar) as I truly am (?l«tn). (XI. 54.) 

In Chapter XIII a list of requisites qualifying for 
Jnan is given, one of which is “unflincting and one-pointed 
Bhakti” in Bhagaban. (Verse 10.) 

“I have explained in brief what are Ksheira, Jnan,. 
and the object of Jnan. Knowing these my Bhakta 
becomes fit to be one with Brahman (aastni —Sridhar).” 
(Xni. 18.) 

He who with Utmost Bhakti serves me, goes beyond 
the gmas and becomes fi:t for (that mukti which is) union 
with Braiman.(^ (XTV. 26.) 

He who, thus cpijvinced beyond doubt, realizes me 
as the Purusottanm (the Supreme One) worships me in all 

8 ' I ' I ' ' , - *■ '1 ' f «• ,1 if 1 , I ' I ‘ 1 1 ' ' '1 1 ' 
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aspects or by all means (which is Bhakti), and then (vide 
Sridhar) becomes all-knowing (i.e. Jnani).” (XV. 19.) 

W^ith pure Buddhi, patience, control over that 
Buddhi, etc., etc., by completely shedding egoism, bad 
resolves, lust, anger and desires, without selfishness and 
full of peace,— a man becomes fit to be united with 
Brahman (unshaken in his self-realization that ‘I am 
Brahman’ Sridhar) . (The result 

of this realization is that) he becomes self-contentedy 
does not grieve over loss, does not hanker after ungot 
things, looks upon all beings with an equal eye, and then 
acquires Pdra Bhakti (i.e. highest Nirgun Bhakti which is 
identical with Brahman-hood -Sridhar)” 

(XVIII. 51-54.) 

Immediately after the above comes this (Verse 55), — 

“By that Para Bhakti he knows truly (at^:) how 
I (Brahman) pervade, all, how I am the very Sat-Chit- 
Ananda. Knowing me truly as I am he enters into me 
(i.e. becomes merged in Brahman when even the Jnan 
that Brahman is such and such, or even the Jnan T am 
Brahman’ is no longer there «« — Sridhar.. 

He then himself becomes the very Sat-Chit-Ananda Itself 
in its fullness).” 

From the above quotations it should be apparent to 
any careful reader (i) that Jnan must be the condition 
precedent to Mukti, (2) that Jnan is to be attained by 
Bhakti as the most potential of all means, if not the only- 
means, and (3) that Jnan-is the same as Para Bhakti which 

It is therefore wrong to as some sectarian critics 
say, that Gita’s Bhakti does .not reach the highest goal. 
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-or that it only brings us up to Saranagati Bhakti (i.e. 
taking shelter in Bhagaban), ignoring the fact that 
Saranagati is of three kinds (and all these are aimed at 
in the Gita according to degrees of Self-realization), viz., 
(i) 'I am thine'' (2) ‘you are mine' , and (3) ‘you and I are 
<one\ The attempt to stamp Gita’s Bhakti with a mark 
-of inferiority is visible among a certain class of Vaishnabas 
who claim that the Bhabas of Dasya, Soiihhya etc. are 
^superior to it, because it goes only up to the Shanta 
Bhaba, characteristic of Jnani Rishis. Blut if Shanta Bhaba 
means the state of Mukti and oneness vnth Brahman, it 
is the highest ideal inculcated in all the Shastras from the 
Upanishads downwards. Narad’s Bhakti Sutra says, — 
^ snPrnjaTff (Sutra 60), i.e., ‘Bhakti is Shanti 

itself, Supreme Ananda itself’. Narad here identifies Para- 
Bhakti with Brahman-Bhaha. The Gita is an echo of the 
Upanishads, and as we have seen above, is quite at one 
with Srimad Bhagabat in this respect, — why, the verdict 
of all the Shastras may be said to be decidedly unanimous 
on this point. If therefore certain sects prefer to find the 
fulfilment of Prema in some other desirable way, the 
necessity for them to take a firm stand against the attain- 
ment of Mukti must be apparent. But this does not mean 
a stand against Mukti itself, for Shanta is admitted to be 
at the foundation of all the Bhabas, That is to say, 
though there may not be a desire for final Mukti, to be a 
Jivan Mukta is the sine-qua-non for perfection in any of 
the Bhabas,^ Then again, if you do not want the final 
Mukti by||merging yourself in Brahman, you have the 
option to take tO'- ^ own agreeable path of Seha, i.e. 
loving service, |f:|fB 3 |?i;^ban. Undoubtedly here too you 
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have a vast, perhaps infinite field of divine bliss before you 
which will take you through successive and alternate 
experiences of union and separation, culminating in what 
is called Vdghhnia i.e. divine madness ) such 

as we find in Sri Gouranga in his closing years at Puri. 
As we have shown elsewhere (Introduction II) on the 
authority of the Srimad Bhagabat, some among the 
Bhaktas do not wish unity with Brahman for the reasons 
given above ; and due allowance must be made for the 
feelings of the Bhaktas of this class. It may be said with 
fairness that the Goudiya Vaishnabas belong to this class, 
and therefore it is perhaps necessary for them to lower 
down even the highest goal prescribed by the Shastras. 
There is therefore absolutely no question bf superiority or 
inferiority in the matter, — it is a pure question of individual 
choice at its best. Narad says, — 

vr^rfir l— (Sutra 82.) 

This means, — “Highest Bhakti, though essentially one, 
attracts individual Bhaktas to Bhagaban in eleven ways of 
attachment, viz., some are attracted by His greatness or 
sublime attributes (Parikshit), some by beauty (Gopis), 
some by devoted worship (Pritibu Raja), some by remem- 
brance (Prahlad), some by service (Hanuman), some by a 
comrade’s love (cowboys, Arjuna), some by a woman’s love 
for her lover (Gopis), some by a^arent’s love (Nanda, 
/ashoda), some by self-surrender (Bali Raja), some by 
a desire to attain perfect one-ness -with or merging in Him 
(Shuk-Deva), some under extrmna pangs of separation 
((^opis).” i , ■. , 

' . ^ ' Iv I ■' 1 ’ 
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Now, once Seba is admitted, or enjoyment of Lila 
comes in, it must bring in its train, as a matter of course, 
all* the emotional developments, described as 'Sthayi 
Bhaba/^ ^'Byabhichari Bhaba’\ 'Sneha\ 'Man\ Tranaya' 
etc. till their highest culmination, "Bhaba' or 'Malta 
Bhaba" (both practically mean the same thing, explained 
in Chapter I) is reached. This last, the 'Mahabhaba' is 
said to be a state which is realizable only by one’s own 
self The Jnani may be excused if he says that 

this is veering round again to his own standpoint of unity 
with Brahman which is called i.e., resting in 

one’s own self where the bliss ( is only self -realizable. 
Sri Gouranga who was the eihbodiment of Maha Bhaba 
or Radha Bhaba has shown what this means in his frequent, 
unconsciousness periods during Gambhira Lila. The 
Gambhira Lila is really inexpressible by words. Yet if a 
Yogic interpretation (as attempted by some) is permissible 
one may say that the 'unconscious’ state, admittedly an 
aspect (^^*) of his Maha Bhaba, was really perfect con- 
sciousness in Self inseparable from Brahman, i.e., what is 
called Nirvikalpa Samadhi when the whole world was a 
total blank to him, and which the Upanishad describes 


^ xrsifir ^ (ChhaMogya 

Upanishad 7. 24-1. J- 

That is, — “That Brahman state where nothing is seen, ' 
nothing is heard, nothing is perceived— that is Bhuma.” • 
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vaisnnaD protessors may also agree in this, though 
perhaps with a little qualification. They may admit that 
this is ISiirvikalpa or nsampmjnata samadhi 
ireBTinu ), the climax of Yoga, but that it means a 

bit more which is the fact that even that state 
centres round Achyuta ). In other words all 

outer perceptions, even of Lilas, are gone and the mind is 
centred only in Achyuta or Krishna. The Adwaitin will 
have little objection to accept this position. Because, who 
is Achyuta or Krishna but the Self,. the Paramatman.* 

According to the same interpreters, when he 
came back to physical half-outer-consciousness i ’sifstreresnl 
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lycaving aside, however, the question of individual 
preference as to whether enjoying Ananda (Lila or Sebcu 
car Bhaba) for ever and ever is the best, or being Ananda- 
Swarup is the best, it is unquestionable that as a means to 
reach the either consumption Bhakti has no equal, and 
as regards speedy effect, it is more rfScient than Karma, 
Jnan or Yoga (vide Narad Sutra 25) -Bhakti is commendable 
for the additional reason that ‘it is the easiest path’ (Sutra 
58), and, if we are permitted to add, the most harmless, 
flawless and soul-enchanting path. There are no two 
opinions on this point. Shankar in his well-known ‘Viveka 
Chudamani,’ a work on Adwaita Vedanta, utters the same 
truth thus, — 


l¥ 


^T»nnt I 

This means,— “Among all the means to attain Mukti, 
Bhakti occupies the first place. The quest after one’s 
Swarup— the Self — , (or meditation on Sagun Brahman 
such as Ram, Krishna for Sagun Brahman is of essence 
nothing but the Self) is called Bhakti.’’ 

It goes without saying that Shraban, Manan, etc. are 
powerful aids to this. This definition of Bhakti can be 
, accepted by the dualist (who says his Swarup, though Sat- 
'' Chit- Ananda like Bkahman, is yet a part of His and His 
eternal servant) and the non-dualist (who says his whole 
Swamp is the same as Brahman) alike. For after all, this 
is the Great Search qf life for both. The former’s 'Atma- 
surrender of self— is nothing, if not this search 
of his own self and ite starrender to the Greater Self. Who 
is dearer "^iftiiOnie. “Sdf is dearer , than son, 
< dearer. ..than, . all,’ ? , ( Vmkm ^ 
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Aranyak). And this, the dearest Self, is Brahman or 
Bhagaban (as Bhagabat says-*tsrp? ^rgsiiiiTT ftmeraHj) 

A Bhakta only wants Bhagaban, the Self of his self, and 
has no eye to Mukti as a separate thing to be desired for. 
Mukti comes of itself, without asking for it, to the Jncmi- 
Bhakta or Bhakta-Jnani. Bet us, therefore, whole- 
heartedly join in and follow the exhortation of the great 
Sage Narad,— ^ nm 1— (Sutra 33.) 

jjj “Bhakti is the means to be adopted by those desiring 

Mukti/* 

Mukti is Para-Bhakti or Brahma-Atma^Jnan ox 
Brahman Himself. 
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Rupa after extricating himself from the trammels of 
service, came home with a boat load of gold and silver. 
He gave away half of his riches to Brahmins and 
Vaishnabas and a quarter to his relations. The remainder 
he kept in deposit with good Brahmins to meet emergen- 
cies, leaving Rupees ten thousand at Gour, the capital city, 
for the expenses of Sanatan, his elder brother. Rupa 
hearing that Sri Gouranga was intending to leave Puri 
for Brindaban, sent two messengers to bring him definite 
news about this, so that he could take action accordingly. 
The messengers came back and informed Rupa that Sri 
Gouranga had already started for Brindaban. Rupa there- 
upon accompanied by his youngest brother Sri Balia va, 

‘ otherwise called Anupama Mallik, left home in order to 
meet Sri Gouranga. When they reached Prayag 
j, ’’. (Allahabad), Sri Gouranga was also there on his return 
journey from Brindaban. The two brothers when they 
saw their lord, prostrated themselves at a respectable dis- 
tance and began to recite many Shlokas, Sri Gouranga was 
pleased to see Rupa and said, "hise, rise, O Rupa, come 
here/' Krishna's mercy is unspeakable. He has rescued 
you two from the abyss of worldliness." He read out a 
Shloka, which means, -^‘TGod says) A Brahmin, versed in 
the four vedas but devoid of Bhakti, is not dear to me. 
But a pariah, tif /.my is dear to me. Give unto 

■such a of charity and receive 
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charity from him. He is worthy of worship even as 
I am. h He then embraced the two brothers, and in his 
mercy placed his foot on their heads. He had them seated 
beside him and asked them if they knew an5rthing' about 
Sanatan. 

Rupa — ^“He (Sanatan) is locked up in the prison of 
king Hussein Khan. If you save him, he may be free.” 

Sri Gouranga— “Sanatan is already free. He will 
shortly meet me.” 

When Ballava Bhatta came to see Sri Gouranga, the 
two brothers saluted him with great humility. Bhatta 
went over to them, but they stepped back saying, “Don’t 
touch us, we are untouchable sinners.” Bhatta wondered 
but Gouranga was pleased, telling the former with a signi- 
ficant gesture, --“Don’t touch them, they are of low caste ! 
You are a vedic high class Brahmin, wise and devoted to 
sacrificial rites.” But Bhatta, as he heard the constant 
chanting of Krishna Nam from their lips, understood 
the meaning of Sri Gouranga’s gesture and said, — “They 
are constantly reciting Krishna’s name. They cannot be 
low but are the best of men.” On hearing this Sri 
Gouranga praised the Bhatta very much. 

The touch of Sri Gouranga converted ‘Dabir Khas’ 
■■(this was Rupa’s official title), late a minister of the muslim 
king of Bengal, into an outstanding figure in the spiritual 
world. And Rupa became a philosopher, a poet, an 
ascetic, a savant of exemplary character. Before he was 
sent to Brindaban he got his preparatory lessons direct 
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Mlechhas, Pulindcis, Bouddhas^ and SahaTiis (barbarous 
and matciialistic lacos). Kalf of tboso who arc b6li0V6rs 
in the Vedas are so only in name. They do acts for- 
bidden by the Vedas and observe no religious rules. 
Among the practically religious large numbers of people 
are devoted to KdTTTKi (rituals). One Jncini is superior 
to ten millions of Karmis. Among ten millions of J^ianis 
one may attain Mukti. A Bhakta of Krishna is rare even 
among ten millions of Mukias. A Krishna Bhakta is 
desireless and therefore full of peace, while those who 
desire enjoyment (^3;%), liberation (iftf) and power (f^fir) 
are all without peace. He is a fortunate Jiva who in 
his roamings (births) through this universe gets, by the 
grace of Guru and Krishna, the seed of the Bhakti 
creeper. Hike a gardener, he sows the seed and 

waters it with the acts of hearing {Shrcuvan) and reciting 
(Kirtan) God’s name. The creeper springs forth, grows, 
goes beyond the material worlds reaches Biraja 

, — the stream that flows between the material and 
the blissful worlds), then Brahman Loka (the sphere of 
Mukti), then Paravyoma (the outskirts of Goloka or 
Brindaban), then comes to Goloka or Brindaban (the abode 
of Kadha-Kxishna) and goes up the all-giving tree of the 
feet of Krishna. There the creeper extends and yields the 
fruit of Prema, the gardener going on all the time water- 
ing it with Shravan etc. But care should be taken against 
the mad elephant of "Vaishnab Aparadh^ (committing 
offences against a Vaishnab devotee)^ displacing or tearing 

1 These offences are of six kinds, viz. — ^Beating, traducing, 
enemical to, not showing honour to, insulting and not 
pleased at the sight of, a Vaishnava. These offences cause 
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Up the creeper. Care should also be taken to see that these 
parasites do not grow upon the creeper, — viz., desires of 
enjoyment and liberation and countless other desires,, 
commission of prohibited acts and of violence on creatures, 
desire for gain, honour or fame. If these parasites are 
allowed to grow, the growth of the Bhakti creeper will 
be stunted. Let the gardener cut down the parasites, lead 
the creeper to Brindaban and taste of its Prema fruit. 
This is the best fruit of life and the highest consummation, 
the other four kinds of fulfilments { are 
worth nothing compared to Prema. 

‘'Only pure Bhakti can give birth to Prema. So I 
will tell you what pure Bhakti means. Bhakti means cul- 
tivation of those kinds of physical (hearing and reciting 
Krishna’s names and deeds) and mental (remembering His 
names and deeds) .habits, acts and thoughts which should 
be most agreeable to Sri Krishna and which should be 
entirely dissociated from all other desires, all other forms 
of worship and also from Jnan and Karma.^ This follows 
the definitions of Bhakti given in Pancharaira? and Srimad 
Bhagabat.” 

Pandit Sham Lai Goswami explains the above thus, — 
"Bhakti is of two kinds, Sopadhiki (with upadhis, i.e., 
conditioned) and Nirupadhiki (without upadhis i.e. un- 
conditioned). The upadhis are (i) other desires, and (2) 
other ^.mixtures. Bhakti with upadhis is secondary, and 
without upadhis the primary. That Bhakti is the best and 
the foremost where the cultivation of physical acts and 
thoughts (referred to above), is 'devoid of other desires and 


1 See ^ 2 j. 

2 See | i 
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mixtures. Other desires are those of enjoyment and libera- 
tion. Other ihixtures are those of Jnan {a sense of unity 
of Jiva with God) and Karma (religious ceremonies, rituals, 
also yoga practices). .... Bhakti with desires (such as 
that of the distressed, and supplicants for some earthly or 
heavenly good) can give enjoyment here or hereafter. 
Bhakti with desire of liberation is Swatic and therefore 
comparitively purer. This Bhakti is often mixed with 
Jnan, Yoga or Karma. The results of Bhakti mixed with 
Karma, Yoga and Jnan are respectively purification of the 
mind, communion with Paramatman leading to progressive 
liberation (^f*r 5ftt)> and realization of Brahman leading to 
direct and perfect liberation Best Bhakti is 

quite different from and independent of these kinds of 
mixed Bhakti : The cultivation of the mental habits and, 
exercises involved in the practice of Bhakti definitely show 
that even Bhakti is an aspect of Jnan.” 

Sri Gouranga continues,— i“Prema cannot come till 
there is desire or Bhukti or Mukti. From Sadhan Bhakti 
(i.e. Bhakti practised through certain mental and physical 
exercises) comes Rati which, when intense, is Prema. The 
growing Prema in its progression takes successibly the 
names of Sneha, Man, Pranay, Rag, Anurag, Bhaba and 
Mahabhaba.^ These are Sthayi (constant) Bhabas. If 
with these are mixed Bibhaba, Anubhava, Swatic Bhaba 
and Byabhichari Bhaba, the extract of Krishna Bhakti 
becomes like necter in taste, just as curd mixed with sugar, 
ghee, pepper and camphor becomes a delicious drink, 
called RasaJa. According to the temperaments of parti- 


1 Definitions of these perceptions have been given as far as 
possible at the end of the chapter. 
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cular Bhaktas, Prema is of five kinds, 

Dasya, Soukhya, Vatsalya 2m.d Madhuf(iJ- . , . 

‘‘The examples of Shanta Bhaktas are the nine masters 
of Yoga (Kabi, Havi and others), and the four Sanas 
namely, Sanaka, Sananda, Sanatana, and Sanat Kumar. 
Dasya Bhaktas are to be found eversnvhere and they are 
numberless. Soukhya Bhaktas are Sri Dam and others in 
Brindaban, also Bhima, Arjuna and others elsewhere. The 
parents and other superiors of their rank are classed as 
Vatsalya Bhaktas. The milkmaids of Brindaban are the 
chief Bhaktas in Madhura the queens at Dwarka and 
the Takhshmis, who are countless, being inferior to the 
Gopis.’" 

Then Gouranga concludes thus,— 'T have given you 
only an indication of the Bhakti Ras. Ponder over these 
lessons and dilate on them in mind. By constant thoughts 
Krishna appears in the mind. Even an ignorant man can, 
through His *grace, cross the ocean of Ras/^ 

' So saying Sri Gouranga embraced Rupa and intended 
going to Benares. Rupa fell at the feet of his lord and 
prayed,— 'Tf you permit, I shall accompany you. I cannot 
bear your separation.’^ 

Sri Gouranga replied, ^ — “Your duty is to do what 
i tell you to. You are so near Brindaban. Go there, and 
then you may come back through Bengal and meet me 


■7- Rupa and his brother went to Brindaban, Sri 
Gouranga came to Benares^ where Sanatan, after his escape 
from prison, arrived and met him. I 


1 These have beibr ’fuHy explained,* vide Chapter XVIII of 
Gouranga— The ^ ^ ’4 * ■ i , 

: i- " : 
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Rupa stayed for a month at Brindaban and then left, 
expecting on the way to find Sanatan who was coming to 
Brindaban from Benares under Sri Gotiranga’s command. 
Rupa had heard about his brother’s escape from prison and 
the subsequent events. {See Chap. II). 

Rupa coming to know that Sanatan was travelling by 
the bank of the Ganjes, took that route. But Sanatan 
after reaching Allahabad, took the public high way which 
leads direct to Mathura. Hence the brothers could not 
meet each other. 

The austerities which Rupa and Sanatan practised at 
Brindaban were severe, especially for these two persons 
who had been lately rolling in wealth. Pilgrims back from 
Brindaban were always asked by Gouranga’s followers as 
to the life the two brothers lived there. And the account 
these eye witnesses gave was this, — “They are homeless. 
They pass solitary nights, each under a tree, but not under 
the same tree for two nights. They beg for a coarse 
breakfast at any Brahmin’s house, and sometimes have it 
begging morsels at several doors ). They have 

given up all luxuries and live on dry bread and gram. 
Only a water pot in hand, a patched up quilt and a 
tattered loin cloth on, each of them takes pleasure in topics 
on Krishna and dance at the very name of Krishna. Out 
of twenty-four hours, they take even less than two for 
rest, and spend the remaining hours of the day and night 
in worship. Sometimes it happens that they take abso- 
lutely no rest and' spend the whole night in worship. 
Sometimes they wuite books on Bhakti, hear the life-story 
of Gouranga and meditate on Gouranga.” 
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Rati f ) — Rati is a kind of feeling (W^). It is 

the attachment of the mind to something, the 
possession of which makes one feel all happy. 
It is characterized by absorption of the mind in 
that thing and becomes temperamental, — a per- 
manent mental feature ( . 

Prema (5w) — ^When Rati deepens, it takes the name 
of Prema, Prema is characterized by its most 
soothing effect on the mind and affection for 
the object of love. The essential sign of 
Krishna Prema is a blissful self 

Sneha ) — ^When Prema, in its intense form, melts 

the mind and the mind thus becomes unable to 
bear separation from the beloved for a moment, 
it is called Sneha. 

Man (^r) — ^W hen intense Sneha makes the mind taste 
of a certain unexperienced-before sweetness, but 
at the same time assumes the guise of un- 
charitableness towards the beloved, it is known 
as Man, 

Pranaya (wil) — When an intense state of Man binds 
the mind in unification to the beloved, it is 
called Prmcbya, 

Raga ( tm) — -When intense Pranaya converts even 
keen sorrow into happiness, it is Raga, 

Anuraga — ^When Raga becomes intense and 

' , causes newer and newer forms of pleasure to 
flow from the association of the beloved, con- 
stant enjo 3 nment of whose company might other- 
wise produce indifference or satiety, it is called 
Anuraga, ; : 
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Bhaba {v^^)~W]ien Anuraga brings on a state which 
is only realizable by one’s own self { ^an) 

^ inexpressible otherwise, it is 

called Bhaba, 

Maha Bhaha (?j’fT — This is practically the same 

as Bhaha and of course the highest culmination 
of all the previous states. This is rare even 
among the queens of Sri Krishna at Dwarka and 
is illustrated only in the lives of Gopis of 
Brindaban, especially Radha (t ?: ^xtt 

Sthayi Bhaha permanent Bhaba)-.In Bhakti 

literature the Rail in relation to Krishna is 
called Sthayi Bhaha, vide defitiition of Rati 
above. 

Bibhaba {fitwa)_It is of two kinds,— (a) Alamban 
Bibhava f%«R)~The object that generates 

Bhaba or Rati, e.g., Krishna is the Alamban 
of Radha’s Rati and Radha is the Alamban of 
Krishna’s Rati. An intimate Bhakta or asso- 
ciate of Krishna is an Adhar Alamban. (b) 
Uddipan Bibhaba ( — That which 
inflames, accentuates, causes the Rati to grow, 
e.g., the southern wind ^I'nscr), moon- 

light, Sri Krishna’s qualifications, dress, smile, 
flute_, footmark, places like Brindaban, Tulsi 
plant, Bhakta etc. 

Anubhaba — ^The outward physical signs which 

appear when Rati, through Alamban and 
Uddipan becomes manifest, go by the name of 
Anubhaba, e.g., dancing, singing, rolling 
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on the ground, crying, twisting the body 
roaring, yawning, quick respira- 
tion, ignoring public opinion, discharging saliva 
(^T^T ^T^), grating laugh ( m ^T^), reeling ( 
hiccup (%in) etc. 

Saiwic Bhaha — The mind which is possessed 

by any Bhaha in relation to Krishna is called 
Satwa, and the symptoms of Satwa are called 
Satwic Bhahas. These are eight in number, 
viz., — Stupor ), Perspiration, thrill ( 

broken voice, shaking, physical discolourment 
(l^w), tears, cessation of physical functions or 
unconsciousness. 

By avichari Bhaha — ^It is otherwise called 

Sanchari Bhaha because it adds 

motion to other Bhahas, A Byahhichari Bhaha 
ns not itself constant, and though active for a 
short time, adds zest to and thus enhances the 
effectiveness of the Sathayi or permanent 
Bhaha, The Sthayi is like an ocean and the 
Byahhichari Bhahas are like the rising and 
falling xvaters of the ocean. The Byahhichari 
Bhaha is of thirty-three kinds, such as, sorrow, 

. repentence, pride, fear, despair and so on. 

' There are seven other Rasas (^) which at times take 
minor parts in the play of Shanta, Dasya etc. They are 
humorous Marvellous ( ), Heroic ( 'itx)y 

Bathetic (^^j, Revolting or hateful { ), Angry (^) 

and frightftlli f i S : ' 



CHAPTER II. 

SRI GOURANGA TEACHES SANATAN. 


Rupa, at the time of quitting the service of the 
Mahoniedan king, Hussein Khan, and bidding farewell to 
his worldly career for ever, had left a sum of Rupees ten 
thousand in deposit with a shopkeeper of Gour, the then 
Capital of Bengal, as the probable price of freedom for 
his elder brother Sanatan who was rotting in jail as a 
state prisoner. Rupa came home and sent an intimation 
of this fact to his imprisoned brother and advised him 
anyhow to get out of jail and make good his escape with 
the help of the money, and proceed to Brindaban. 
Sanatan was pleased and bought the assistance of the 
Muslim gaoler in the following manner. Sanatan told the 
Jailer, — ‘'You are a living Pir (Musalman Saint) and a 
very pious soul indeed. You are well acquainted with 
Kuran and your sacred books. You know that any body 
who can with his own money set at liberty even a single 
prisoner is rewarded by God with salvation. In times past 
I did you many a good turn. You can now repay my 
service by setting me free for which I offer you five 
thousand Rupees.” 

The Jailer replied, — ‘T fear the wrath of the king,, 
if I take this step.” 

Sanatan, DonT you fear. The king has gone to 
the south (on a military expedition). If he ever returns, 
tell him when I was out to answer a call of nature on the 
banks of the Ganjes, I jumped into the river with my 
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fetters on and got drowned or was carried away by the 
current and that, though you tried your best, you could 
not recover my body. There is no fear on this score, 
because I will not stay in this city but will turn a Darvesh 
(Mahommedan Faqir) and go to Mecca 

Finding the Jailer hesitating, Sanatan piled Rupees 
seven thousand before the officer. The Jailer eyed the big 
offer and took the tempting bait. He threw off the fetters 
of his w^ard and took him across to the other side of the 
Ganjes under cover of the night. Sanatan avoided the 
public road, took an unfrequented track, and was running 
on day and night until he reached a hill called Patra. 
There he went to the landlord, a petty Zemindar, and 
requested him for help to scale the hill. The Zemindar 
was told by an astrologer that Sanatan had with him eight 
gold Mohars, and pretended to show him unusual ' honour 
with the ulterior object of killing him for the money. 
After two days’ fast, Sanatan partook of the fare provided 
by| the Zemindar, but a shrewed man that he was, he 
suspected that at the bottom of all this exceptional 
attention there might be something else, — not a mere 
consideration of respect for a guest. Sanatan asked 
Ishan, the servant who accompanied him, if the latter 
had any money with him. IvShan admitted that he had 
seven gold mohars. Sanatan rebuked him and told him 
that it was not money but death. Sanatan then took 
"the . gold mohars and went straight to the Zemindar 
and placed the money at his disposal and requested 
him to 'arrange for a safe crossing over the hill. The 
Zemindar laughed and confessed that he had intended to 
murder Sanatan |f Or the money at night and was glad that 
ie'had notW-;4^l4^!€he'sin ^btit ,he was so pleased- that 
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he declined to take the money. Sanatan told him,— "If 
you do not take the money, somebody else on the way 
may kill me for its sake.” The man then accepted the 
money and ordered four sepoys to escort Sanatan safely 
ovei the hill. Sanatan again asked Ishan if the latter had 
still any money left with him. Ishan said he had 
one more gold mohar left. Sanatan asked him to go back 
liome with his mohar, 

Sanatan now alone, penniless and without fear, reached 
Hazipur where Sri Kanta his sister’s husband, 

was staying at the time on a royal commission with three 
lacs of rupees for purchase of horses. Sri Kanta quite 
accidentally saw Sanatan and pressed him to give up the 
attire of the Faqir and be a gentleman again. Sanatan 
did not agree, left Hazipur to wend his way to 
Benares. When Sanatan came to Benares in the garb of 
a Faqir, he heard that his lord Sri Gouranga was also 
residing there at the time in the house of Chandra Shekhar. 
Sanatan came to Chandra Shekhar’s house and was 
waiting outside. From inside the house Sri Gouranga felt 
the presence of one of his chosen, and told Chandra 
Shekhar, — 

“Go and bring the Vaishnab who is waiting outside 
at the door/' 

Chandra Shekhar went but came back and told Sri 
Gouranga, — “I do not find any Vaishnab at the door.” 

“Is there anybody at the door?” 

/^There is a Darvesh.^^ 

‘‘Biring him in." 

Sanatan was coming guided by Chandra Shekhar. 
As soon as Sri Gouranga’s eyes met Sanatan, he left his 
seat and advanced and took the latter in his arms. Sanatan 
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cried, — lord, do not touch me! I am untouchable/' 
But the lord heeded not and said, — ''I touch you to purify 
myself! By your Bhakti you can purify the world." 
Ivocked in each other's embrace, both began to shed tears 
of love. Gouranga took Sanatan by the arm, seated him 
by his side, caressed him and nursed him with tender affec- 
tion. Under his direction, Sanatan had a shave and a 
bath in the Ganjes. Chandra Shekhar gave him a new 
cloth which Sanatan refused and begged for an old cloth 
instead. Sanatan had a rather costly blanket on. Sri 
Gouranga significantly looked at it. Sagacious Sanatan 
understood the meaning of Gouranga's glances and, at the 
Ghat of the Ganjes, exchanged the blanket with a tattered 
wear of another man. Sanatan attired himself in the loin 
cloth of a Sadhu and began to live by begging. Who is 
the greater, — Sanatan the minister of the king of Bengal 
or Sanatan the Vairagi Sadhu ? Let Shankaracharya 
reply, — ‘‘Fortunate is he who wears a loin cloth!" Let 
Sri Gouranga reply, — “Sanatan. Krishna is very merciful. 
He has taken you out of hell." Sri Gouranga was pleased 
with Sanatan's humility and sacrifice,-”qualities essential 
in a true disciple and learner. Sanatan had this time the 
advantage of Sri Gouranga's company for two months, and 
this period was utilized by the latter in giving his w’orthy 
disciple a thorough grounding in the Goudiya Vaishnab 
Philosophy. 

Sanatan fell at the feet of Sri Gouranga and asked,— 

“I have wasted my life in useless pursuits. I am 
ignorant. Who am 1 and why do the three kinds of 
miseriel|(of body^ ' niind?and the phenomenal world) afflict 
me ? What \s Ihei "of what are the means of 

reaching it?‘ Have ^0i?y on me and teach me," 
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It will be seen that Sanatan went to the very root of 
the problem of human life, Sri Gouranga said,— You 
have got the grace of Sri Krishna. You know every thing. 
\ou have no miseries. Yet you are asking me about these 
things, because it is the nature of Sadhus to do so in order 
to be confirmed in truth. I will tell you every thing, 
because you are a fit person to propagate the cult of 
Bhakti.’’ Sri Gouranga proceeded,— A Jiva has been by 
nature Krishna's servant from a beginningless past and 
shall remain so' for eternity, whether he knows it or not. 
He is the Tatastha ShaktV of Krishna, and is a manifesta- 
tion of His Shakti which is both separate and not separate 
from Him.i For example, the outer rays of the sun are, in 
point of their illuminating nature, not separate from the 
sun, but as fractional parts of the sun they are separate 
from the sun. Also when they are covered by shade they 
are cut off from the sun and become separate from it. 
Again the spark of a fire is, as light, not separate from 
fire ; but when the spark goes out, or when it falls in a 
dark place, it becomes separate from the fire. A Jiva 
under the influence of Maya forgets Krishna and turns to 
the outer objects, the senses, in consequence of which he 
alternately suffers and enjoys, being sometimes in hell and 
sometimes in heaven, as if he were a criminal ducked in a 
stream under orders from a king. A Jiva can free himself 
from Maya, when by the grace of saints and the teachings 
of Shastras, he turns his mind to Krishna. Krishna in 
his mercy has caused the Shastras to be written, so that 
the Maya-charmed Jiva can acquire wisdom. Krishna 


1 This has been explained in; ‘^‘Introduction II — ^Brahman- 
ishwar-Jiva-Jagat . ^ * 


II 
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through the Shastras, through Guru and Himself as the 
Teacher within, saves the suffering Jiva when he realizes 
that Krishna is his Lord. But this state can only be 
attained by Bhakti.’^ 

Sri Gouranga proceeded to illustrate this by a story 
which runs thus, — once an well-informed man came to the 
house of a poverty stricken person and told the latter about 
his father’s death elsewhere and also about the wealth left 
behind, — somewhere under ground within the compound 
of the house. The poor son knew’ not where to find it until 
his visitor explained him the means. The visitor said, — 
Tf you dig on the south, you wall get a host of w^asps to 
sting you. If you dig on the west you will meet a Jakhsha 
or demon who will obstruct your path. If you dig on the 
north you will meet a black cobra which will devour you. 
Dig then just a little on the eastern side and you will 
come by the wealth.’ The warning given here against 
failures on sides other than the east refers to the paths 
ot Karma, Yoga and Jnan, Because Karma, like the sting 
of wasps, brings sufferings in its track ; Yoga only pro- 
duces union with Paramatman, but cannot make the Y'ogi 
enjoy the sweatness of Krishna, just as a Jakhsha only 
guards over his treasure but cannot enjoy himself or make 
others enjoy ; and Jnan, like the cobra from whose grip 
the victim never escapes, permanently disables the Jiva 
from realizing the sweatness of Bhakti. The remaining 
side, the east, is the path of blissful Bhakti, which like 
the rising sun on the eastern horizon, dispels darkness and 
fills the world with its effulgent rays. 

According :to the revealed scriptures three things are 
to, be determined tb :mtive at the truth and gain the end 
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ill View. These three things are, -the Reh 
the Means and the Need (vdtsR) 


1. THE RELATION 


{ Rqa? ) 

The one thing and the only one thing which all scrip- 
tur^ bear relation to, aim at, elucidate and demonstrate 
IS nshna, the Supreme God, By direct assertion, by 
analogy, by positive and negative proofs, the scriptures 
want to establish Krishna. Krishna has three energies, 
VIZ., the conscious energy (^s[3rfw), the material energy 
(Hlirtsifw), and the organic energy but the 

expressions of the energies are endless. Krishna in His 
real essence is One Undivided Consciousness ( ’gRU'H 
) which appears as Brahman to the followers of 
the Jnan path, as Par amatman to the followers of the 
Yoga path, and as Bhagaban to the followers of the 
Bhakti path. The Bhagaban aspect is the fullest and the 
other two are His parts. 

Krishna’s manifestations come under three categories, 
viz., —Swayam Rup {m^^’i), Tadekatma Rup W) 

and Avesha Rup ^ 

(i)^ Swayam Krishna has a form of His own 

which is unique and is the prototype of all other forms of 
His.i This, His own form, is technically called Swayam 


1 The meaning aimed at is that Krishna app( 
forms, yet He remains intact in His own form, 
innumerable forms in His own unchanged form is 
to be true. That is to say, He does not become j 
appear in His one and the same form. In His on 
form different forms, colours, weapons, dresses, 
and names are noticed, ^ ot arfe fe 



the; teachings of sri gouranga 


Rup. It is that of a boy of Kishore age (between xo and 
i6 years), dressed as a cowboy or a milk-man’s son, a flute 
in hand etc. The Sway am Rup manifests itself in two 
ways, viz. — (i) Primary (technically called 
Mukhya Prakasha or Prahhaha Prakash)^ such as 

the numerous Krishnas in the Rasa (tt^) Dance, or in 
His queens’ boudoirs in the palaces of Dwarka, and fii) 
Secondary (technically called Gauna Prakasha 

or Vilas), such as (a) Krishna as Devaki’s son when 

two-armed, Balaram and others (^"^^ and (b) four- 

armed Narayan in Vaikuniha, Devaki’s son when four- 
armed or with Khshatriya (not cowboy) characteristics 
(ffiRnr ) . Vilases have their sub vilases again, and' 

the chief among them number twenty-four. On the chief 
eight points of the Paravyom, reside these twenty-four 
manifested Gods, three on each point and each in a 
Vaikuniha of his own. The whole Paravyom is presided 
over by the great Narayan. Some of these Vilases come* 
down on eath as Avatars from time to time. 


(2) Tadekatma Rup. — ^The two kinds of secondary- 

manifestation — (a) and (b) — ^mentioned above come under- 
this head. Tadekatma, except as regards its get-up and 
certain characteristics, is aU but Krishna’s Swayam Rup, 
Tadekatma is called Swamsa (^t^ i.e. own part) when 
it is of lesser powers than vilas. The examples of Swamsa 
are the Avatars such as Purusha Matsya (if^),. 

Kurma ) etc. 

(3) Any ^highly evolved Jiva who is 
imbued by Krishna wjth a part of His power ( srfw ), such 
as Jnan .etc., is fal^jHis Avesha Rup. Avesha Rupas 
are innumerable, and : may; differ according to the degree 



Avatars 

Krishna’s Avatar 
lets issuing from a ■ 

Avatars are permanent 
Vaikuntha, the abode of : 
created universe 
descend to the i 
They are of six kinds, viz.,— 

(i) The First Purusha ( ir 
above, Balaram is a Vilas manif 
Sankarshan is a part manifestatioi 
first functionary at the beginning 
three energies of Krishna, Will 
( ^Tsf irftf ) and Action ( sjfaf) 
in Sankarshan. Sankarshan h 
Karanarnaba- HOcean of thf. ori’r,. 


are innumerable just as the stream- 
vast lake are innumerable. All the 
- residents in Paravyont or 
Narayan, which lies beyond the 
'• "I'liey are called Avatars when they 
created worlds for special dispensations. 
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with the 'reflection of the light of his body’ ( 

) . Srimad Bhagabat sB.ySf-~--^Pu<f usha is a part 
manifestation of the Chit that is, the Stipreme 

Shakti of God. Influenced by Chit Shakii md Kala Shakti 
) Purusha places the seed of Jiva-consciousness 
in Maya. The Purusha-vitalized part of Maya (or Purusha 
in Maya) acts as the efiicient cause (f%f%Tr^K^) and the 
purely matter part of Maya as the material cause’ ( 

) of the worlds. The association brings forth the 
evolution of the creation, first in the form of Mahat Taitwa, 
i.e., the Great Principle which is the subtle foundation 
of the mind, the senses and so on down to the elements 
of earth, fire etc., also of the Jivas according to their 
previous Karma. This First Purusha (Sankarshan) is also 
called Maha Vishnu, or Maha Purusha. 

(2) The Second Purusha ( ) . — The First 
Purusha having created innumerable worlds as above, 
multiplied himself into innumerable self-same forms, by 
one of which he entered each of these worlds and became 
its Knower or Controller. After having entered a world he 
found it 'completely dark and without accomodation for 
him.’ He contemplated and filled half the space with the 
sweat of his body and laid himself down on a serpent 
bed in this water which is called Garbhodaka (Gestation 
ocean). Out of his navel grew up a lotus in which Brahm^ 
was born, and in its stem were created the seven upper 
and the seven nether regions. This second Purusha as 
Brahm^ i creates, as Vishnu preserves and as Pnrlra 
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(3) The Third Purusha Vishnu, the Pre- 

server mentioned above, is called the Third Purusha who 
is the Controller of each individual self. He rests in 
Kshirodaka (Milk Ocean). 

These three are the Purusha Avatars of Krishna.^ 

Krishna’s Lila Avatars {€t^T ^^crn:) are numberless. 
The examples are the Fish, the Tortoise, the Boar, Kam, 
Narsingha, Baman and so on. 

Gijna Avatar. 

Birahm^, Vishnu and Shiva, mentioned under head 
^'the Second Purusha”, are the Guna Avatars 
of Krishna. The place of Brahm^ as creator is generally 

1 In Theosophical literature the First Purusha is described as 
the “Supreme Logos’’, the Lord of the whole creation; the second ^ 
as the “Solar Logos”, the Lord of one world or solar system; and 
the third as the “Planetary Logos”, the Lord of each planet. For 
Vedantic view see Introduction II. It may be added here that, 
in the matter of creation, Ishwar (Brahman with Maya) is the 
First Cause, the Controller of all causal bodies. From Ishwara 
comes Hiranyagarbha, the Second Cause, the Controller of mental 
bodies (not of any one world but of all worlds). From Hiranya- 
garbha comes Virat, the Third Cause, the controller of all physical 
bodies (of all worlds). From the Vrihat innumerable Brahmas, 
Vishnus and Shivas spring forth. Bach trinity (Brahmi-Vishnu- 
Shiva, each in its own field) is the Regulator of one of the worlds. 

In one particular creation BrahmS- cromes first, in another 

Vishnu, in another Shiva. That is why the order of priority varies 
according to different Shastras. In Puranas this is largely deter- 
mined by causes explained in Introduction I. In Vedic literature 
generally we find that the word *Brahm^’ stands for Hiranya- 
garbha (e.g. see Manduk Upanishad i-i-i). Except Ishwar, the 
Karan Brahman, all are Karjya Brahman, controlled by Maya and 
merge in Ishwar in Pralaya. 


i68 


THE TEACHINGS OF SRI GOTJRANGA 



‘ ; Manwantara Avatar. 

Mcmwantara Avatars are countless. 

There are fourteen such Avatars in one day of Brahma’s 
life (Brahma’s one day is equal to 4,298,280,000 human 
years) therefore, 420 in one month, 5,040 in one year, 
and 5,04,000 in his total life period which consists of his 
one hundred years (i.e. 15,4738,080,000,000 human years). 
Th^e being countless worlds and countless Brahmas, the 
number Manwantara Avatars is simply beyond calcula- 


1 For a contrAst. see fiifarodiictioii I, 


filled by promotion of some one from the rank of Jivas 
who has exceptional deeds of virtue and Bhakti to his 
credit, and is invested with power by Krishna through the 
second Purusha to do the creation work. If in any aeon 
( ) a suitable Jiva is not available, Ishwar Himself, by 
a part manifestation, takes the office of Brahmt. For the 
purpose of destruction, a fractional part of a part of 
Krishna Himself (ffiwtai gr^rr?) takes on Tamas Guna and 
assumes the form of Rudra. Rudra is associated with 
Maya and subject to changes ( He is not separate 
from Ishwar or Kiishna, and yet is a separate entity in 
the same way as milk mixed with acid becomes curd 
which is nothing but a form of milk but cannot become 
milk. Vishnu, though Satwa Guna predominates in him, 
is yet beyond Gunas and Maya, and is almost equal in 
power to Krishna, being a part of the latter. Brahma 
and Shiva are Bhaktas and obedient servants of Krishna 
but Vishnu’s essential form is the same as Krishna’s.^ 
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SANATAN 


YtTGA Avatar. 


Krishna comes down on earth in each of the foiir 
Yu^s, viz., Saty a, Treta, Dwapara and Kali, taking on 
0 les of white, red, dark and yellow complexions respec- 
tively. Jnan, sacrificial rites (ira), worship (of Krishna) 
and Sankirtan are the respective means of salvation pres- 
cribed for the four Yugas. In Kali (the present Yuga) 
Sankirtan is the principal religious duty, and yields the 
same fruit as Juan etc. in other 


^ Here Sanatan asks,— “How are we to know a certain 
being to' be an Avatar or not? Gouranga replies, — “We 
are to decide it by the signs given in the Shastras. An 
Avatar does not say ‘I am an Avatar’. But the sages have 
described in the scriptures the means by which to know 
an Avatar. He is an Avatar whose physical as well as 
mental characteristics (^^■gnr) and also whose deeds 
answer to the prescribed requirements. An 

Avatar is recognized as such only by some discerning 
persons C ’J? 


Sanatan again intervenes and asks,— “If in this Kali 
Yuga toere is a person who is of yellow complexion, whose 
work is to spread Sankirtan and who distributes Krishna 
Prema I can certainly take him to be an Avatar of Krishna. 
But would you kindly confirm my conclusion, so that all 
doubts may be removed?” 


m 


[Sanatan’s object was obvious. But Gouranga 
abruptly put a stop to his disciple’s curiosity and 
•said, ^'Sanatan, give up all, this ingenuity.” Sanatan 
thus failed to get an admission out of the mouth of his lord 
that he was an Avatar]. 

• . ' ‘1: 1:; .t'. ^ . . . , Ltl,. : ,,,. ^,, 11 .1. . , 
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Shaktyavesha Avatar. 

The Avatars under this head are the 

same as those under ^Avesha Rup^ described before. The 
^Bhihhutis^ or Power-manifestations mentioned in the 
Bhagabat Gita (Chap. X) all come under this head. 

[It will be observed that most of the above named 
Avatars are either (Krishna’s own part), or A ves ha 

(possession). Krishna, however, though a Lila Avatar, 
is Puma, i.e., the full God.] 


Continuity of Krishna Tiea. 

Sri Goiiranga then explains to Sanatan that Krishna’s 
Lilas whether relating to His birth, childhood, boyhood or 
budding youth are continuous, eternal and without break, 
both in Goloka, his permanent abode, and in the material 
worlds. To his Bhaktas he always appears in his budding- 
youth ) which is said to be the best part of life. 

He appears successively in one world after another and 
does His lilas continuously, just as the sun goes round the 
constellations in the zodiac in unbroken rotations.^ He 
is the fullest in or Brindaban, fuller in Mathura 

and full in Dwarka. 


Vaishnab Cosmography. 

:;:_The topmost region is Goloka which is Krishna’s 
innermost quarters, full of sweetness and powers. Here 


1 Krishna’s Eila in Goloka is nnmanifest and is only with 
the perfect (ftfl) and continues simultaneously with His manifest 
lilas with the perfect and the aspirants alike (f^;^ and 

in the material worlds^ In this sense both His Eilas are eternal 
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he lives with his family, i.e. father, mother, Gopis, Radha. 
iriends, companions, cows. Constant Lilas such 

as Rasa. (TT?r), play with cowboys, etc. etc., are going on 
simultaneously there. Yoga Maya is arranging all this 
as His hand maid. Brindaban is the replica of Goloka. 
Though Brindaban is apparently a material region, and 
Goloka purely a non-material one, yet all the transcen- 
dentiahsm of the latter characterizes the former through 
the power of Yoga Maya. 

Below Goloka is Pamvyoni which is Krishna’s middle 
quarters, and in which are located numerous Vaikunihas. 
Each Vaikuntha is immense in dimensions, but all the 
Vaikunthas put together occupy only a corner of Paravyom, 
so vast in extent it is. Here the companions and atten- 
dents of Sri Narayan (four-handed manifestation of Sri 
Krishna) reside, full of divine powers. Goloka, Paravyom 
and the Vaikunthas combined are like a lotus of which 
the first IS the innermost centre ), and the last two 

are the petals (?5r). Next down is Brahman Loka { 
or Mukit Loka, for this is the region of formless Brahman, 
the light of Krishna’s body, and is the goal of those who 
seek Nirvan Mukti. [This is not to be confounded with 
Brahma Loka or Satya Loka which is creator Brahma’s 
region, and located within Brahmanda (iijTw ) i.e. the 
created material worlds.] 

Below and round Paravyom is the Biraja ( which 
extends like an ocean and forms the boundary between 
the non-material regions of Goloka and Paravyom on 
the one side, and the material worlds on the other. The 
material worlds, which are the expression of Krishna’s 
Maya Shakti, represent only a quarter of His power, and 
the non-material regions which are immortal, eternal, 
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the expression of His Chit Shakti, represent the remain- 
ing three-fourths. Within the material worlds lies the 
Behi Dham, i.e., the region of illusory Maya, acting as 
h-rishna’s bond maid. Material worlds are the outer 
quarters of Krishna. 

[The above is according to Chaitanya Charitamrita. 
Sanatan Goswami, commenting on Haribansa Puran 
shlokas in this connection, gives the following description 
(vide Sri Brihat Bhagabatamrita). — 


Goloka is situated in Maha Akash (the Great Space) 
as distinguished from material Akash (space). Akash = 
Brahman, because both are illimitable, formless and all- 
extensive. Maha Akasha=Para Brahman^Sri Krishna 

Below Goloka is Braman 
Loka (3?r«1^) and Brahman Loka=Vaikuntha (Narayan’s 
place, Narayan being therefore Brahman). Below 
Brahman Loka or Vaikuntha is Shiva Loka (Shiva’s place). 
Below Shiva Loka is Mukti Pada (wftrq? ), below which 
is'.Biraja. On the material side of Bkaja are Satya Loka 
i.e. Brahmi’s (b’sit) place and different kinds of heaven. 


It will be seen that the material Akash cannot be 
the Brahman referred to above. Also, though there is 
; likely to be a confusion of terms, the Mukti Pada in the 
above is the same as Brahman Loka or Mukti Loka (the 
place of formless Brahman) of Chaitanya Charitamrita. 
The word Brahman Loka has therefore been used in two 
different senses in the two works. 1 


; ^ Brahman: Loka (according! to Chaitanya Charitamrita' 
is sometimes haled, Xofea ( glBr) where the 

liberated /aanw jultimate goal along with the 
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devils {|«I ^^ 5 ) 
nor the devils can go highe 
Kiishna in His own rea 
being in His transcendental 
and sweetness are the prope 
He is called Bhagaban is 1 
His desires to be fulfilled.^ 

Sri Gouranga 

was in a mood of ecstatic '*■ 
of Krishna’s form and beauties 
long description which 


while thus speaking on Sri 
joy and began a vivi 

s in rapturous Ian; 

is omitted here. 

n. THE MEANS 

Sn Gouranga having explained that the the: 
as ras is Sri Krishna, now proceeds to deal 
means and the application of the ‘means’ to a 

means to win Kri> 
Knshna-Prma is Bhakti.-thh is the conclusic 
Shastras. Of the Jivas who are so many pai 
Knshna, the emancipated ones constantly worsl 
and those in bondage are away from Him and 
suffer all sorts of afflictions. If the sufferer can 
help of a saint’s instructions, he can get Bhakt 
free from miseries. Bhakti is the chief means and 1 
means Karma, Yoga and Jnan are dependent upo: 
to produce results. The person who thinks himc 
liberated and is yet without Bhakti is not pure. 

fhgr f»i«r 'ftTraRiwr t 

Br-Ch— Oh 
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can say for once — ^Krishna ! I am thine' is saved by Him. 
Ivet the man who wishes either enjoyment of pleasures, 
or salvation, or powers, if he is intelligent, worship 
Krishna. The worshipper who has no desires is granted 
His saving grace even without asking for it. The wor- 
shipper who prays to Krishna for objects of sensual 
pleasures, mistake poison for nectar ; but Krishna takes 
pity on him for his ignorance and divests him of his 
desires by giving him a taste of the sweetness of his feet. 
Krishna Himself teaches through Guru and also as the 
Great Teacher or Controller ( within self. 
Associations with saints and great souls is indispensible 
for getting Bhakti. Tet aside realization of Krishna, even 
coarse worldliness is not cured without the merc}^ of a 
saint (Sadhii) which, even if only for a moment, can give 

The last injunction of Krishna in the Gita for Arjuna 
to obey is, — 'Be devoted to me, be my Bhakta etc,’ and 
^ should be considered as the most binding of all previous 
directions regarding Karma, Yoga and Jnan. He is the 
fittest man and he can save the world who is well- 
acquainted with Shastras and has also firm faith in 

them. According to the degree of attachment (Tfir) and 
love ( ) Bhaktas are of different kinds, ^ vide Srimad 

■I ■ 

, ; ^[cnf»r n 

I 

■ ^ iT«r?r: n 


^ iniict: ’EBW; u 



SRI GOURANGA TRACHES SANATAN 1 75 

Bhajabat, Ca«o XI. (TMa has bean e*pldn«I akaady 

in Intioduction III 'What is Bliakti’ ?) 

All great virtues are found in a Vaishnab. Krishna’s 

oner are,— compassion (for suffering men) 

eqS^briurT ^^tagonists), truthfulness,’ 

equilibrium of mind in pleasure or pain, unenviousness 

non-avariciousne; 

spint of benevolence, mental restraint, surrender to 
Krishna s will, desirelessness, unworldliness, cool persever- 
ence, control over (the ‘six waves’ of) thirst-hunger-grief- 
usion-senility-death, moderation in eating, carefulness 
respectfulness (to others), indifference to honours (for him- 

tfce “^^‘^if’^lness, non-deceitfulness, acquain- 

tance with the conditions of bondage and liberation, capa- 
ity (to awaken others to a sense of their duty), silence. 

^ vaishnab must shun bad company, company of the 
lascivious and non-Bhaktas. A true Pundit will worship 

sritL” 

ckaritabie.”™ 

. T.?,' o* Sadhm-BhakU (disciplinary course 

of Ehattl) arc hearins of God’s name etc. (see Introduc- 
ion III), which m time produce Prema. Really Prerna is 
not a thing to be produced, because it is self-existent. 
Sadhan Bhakh only causes Prema to shine by purifying 
the heart. In its Sadhan stage, Bhakti has to follow the 
rules of Shastras. The rules require that one must take 
the shelter of a Guru, get initiated, serve the Guru 
vwllingly learn the principles of true religion from the 
Guru, follow the path of saints, give up enjoyments, culti- 
vate love for Krishna, live in plages of pilgrimage related 
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to Elrishna (such as Dwarka, Puri, bank of the Gan jes etc.), 
take alms just so much as will satisfy actual needs, keep 
fast on each eleventh day of the moon (in each half of the 
month— nurse the Dhatri, i.e., {Phylanthus 

amhlica) and Aswatha {Ficus religiosa) trees, also cows, 
Brahmin learned in Vedas, and Vaishnabas. He must 
avoid the sins of omission and commission connected with 
Seba (%^T) and Nam (^T?r). The Seba sins are of forty-two 
kinds, such as (i) using a vehicle or shoes while going 
to a temple of God, (2) Not taking part in God’s festivals, 
(3) not making obeisance to an image of God and so on. 
The Nam sins are of ten kinds, viz. — (i) traducing great 
souls, (2) thinking the names, attributes etc. 
of Shiva as separate from those of Vishnu, (3) slighting 
the Guru, (4) traducing the Vedas and the Shastras which 
follow the Vedas, (5) explaining away the 

greatness of the name of Hari, (6) putting imaginary 
constructions on the greatness of the name of Hari, 
{7) committing sins on the strength of the purifying effect 
of Nam (that is, not abstaining from committing sins and 
not repenting in the belief that uam will save), (8) com- 
paring the utility of taking Nam with other good deeds 
(because nothing can compare with Hari Nam), (9) giving 
instructions on Hari Nam to those who are without faith,, 
without inclination (to hear or practise) and without a 
taste for it, (10) feeling aversion to Nam even after hearing 
its greataess. 

The ^ V aishnab-Bhakta ought to avoid the company of 
those who,., are without Vishnu-initiation and 

who do notipbs^ fast. He should not 

receive too ^ should avoid the stpdy of too 
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r: s trsr ^ 

speak m let wS'fZ V-r; “ 
Shastras, should not rive 1/! , 

Vaishnabas should . fT to calumny of Vishnu or 

either ip -nihdt^ “TT: 

nine kinds of Bhakti ^ cultivate the 

Bhall^“t^f prescribed for the 

Inw’ 

Snmad Bhagabat, bring in Mathum and worshipping 
divine images with faith < 5 ,h,P,a. r worsnippmg 
HuGeac perform one of these 

duties, some many-the object being to secure unshaken 

adherence (f^in) to the Faith, which will beget love 

no de?tsl^th''’°'''''''' owes 

no debts to the minor gods, the Rishis and the Pitris (the 

Father-go J or the manes of forefathers). He who 

worships Krishna and leaves alone the ritualistic religion 

other than the rites connected with the practice of Bhakti 

IS never attracted to forbidden acts. Sven if through' 

Ignorance he is tempted to sin, Krishna purifies hJn 

without any outward purificatory ceremony ) 

Gouranga continues,-“Sanatan, now listen to what 
I say a^ut the form of Bhakti which follows love ( v>ni*n- 
^ ), and proceeds to explain this in brief. This is to 

be found chiefly in Brindaban. This is characterized by 


IThe ongmal phrase is, ^ which, according 

to some, means '-partial or incomplete study of ma;y books^ 
The word -Kala’ means a part, also an art 
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life and is tile abode of all bliss. These are the gradual 
stages in the generation oi Prema.^ 

'‘He in whose heart germinates Bhaba or Rati is to be 
known by these signs : -—He will not grieve over any 
material cause for grief He will not waste his time 

on any thing which has no connection with Krishna 
He is not troubled with any desires to gain 
objects of the senses, or powers ( ). Though the 
best of men, he considers himself as lowly ( Jcit ) . He 
lives in hopeful belief in the mercy of Krishna 
He ever anxiously longs for Krishna He 

■always takes delight in chanting Nam ( ), 
in talking always on the qualities of Krishna (crc[?5^T5i^TiT) 
and in living in some place hallowed by the Lilas of 
Krishna ( ) .^ Alb these are the outward charac- 

teristics of one in whom Rati hB.s taken root. From Rati 
grows Krishna Prenia. Even a wise man is unable to 
understand the meaning of the words, acts, moves and 
manners of one in whose heart Krishna Prema has arisen.” 
Sri Gouranga then explains the developments of Prema 
into Sneha, Man etc. (Explained in Chapter I). 

Sri Gouranga then explains the five Bhahas of Shanta, 
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Dasya etc. dealt with elsewhere (Vide Sri Gouranga — 
The Man’O- 

After describing certain other Bliabas^ peciiliar to the 
states of union with and separation froni Krishna, and 
then describing the chief sixty-four and twenty-five: 
charming characteristics of Krishna and Radha respec- 
tively, Gouranga concludes thus, — 

'Tn brief I have explained to you the particulars of“ 
the ^Need.’ This is the fifth (and the highest) object of 
human life. (The generally accepted four objects are 
virtue, means of fulfilling desires, fulfilment of desires and 
liberation ) . Previous to this, during my 

discourse on Rcis at Prayag, I had your brother Rupa 
invested with powers. Do you too preach the cult of 
Bhakti, renew the sacred sites (Tirthas) of Mathura,, 
establish the worship of Krishna, bring into force the 

1 Some of these in short are as follows : — 

Madhiira Bhaba (i.e. the Bhaba that subsists between lovers) 
and only this Bhaba has two states, — one is the growing 
state called Rudha i%Z) as found in the queens of Bwarka, and 
the other the established state called Adhi-Rudha as 

found only in the milkmaids of Brindaban. The various acts 
under the AdhURudha state, when in the enjoyment of union, 
are called Madan intoxicating or pleasing), and those in. 

' separation are called Mohan causing self-forgetfulness).. 

Mohan is Udghurna when extreme pangs of separation 

rob a person of his senses and make him act like a mad man 
to all appearances. This state is called ‘Divine Madness’ 
in the psychology of Divine Love. A notable characteristic of 
Divine madness is that one in this state thinks oneself as Krishna 
Himself. 

This ‘Divine Madness*" was the constant feature of the closing- 
years of Sri Gouranga’s life at Puri, i ^ ‘ ? 
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Vaishnab rules of conduct in Brindaban and propagate 
the faitb by writing Bhakti scriptures. . . 

Sri Gouranga also enjoined on Sanatan to observe 
moderation in the practice of asceticism for- 

bidding the forms of asceticism and J nan which are all but 
dry. He also explained to Sanatan certain mysterious 
passages of Srimad Bhagabat. Sanatan now falls at the 
feet of the lord with a straw between his teeth (as a mark 
of utmost humility) and says, — am low born and a 
sinner. You have spoken to me about things which are 
beyond the conception of even Brahmii. This is an ocean, 
even a drop of which can not be retained by my mind. 
You can make the lame dance if you like. So place your 
feet on my head and give me this boon, — %et what I have 
taught you remain vivid in your mind and be clearly 
understood by you.’’ 

Sri Gouranga placed his hand on Sanatan’ s head and 
granted the boon prayed for.^ 


1 This is followed by a long discourse, on the asking of 
Sanatan, on the famous shloka, &c. (Vide “Sri 

•Gouranga — ^The Man”) of which Sri Gouranga gave eighteen 
different interpretations— all from the standpoint of Bhakti — to 
Sarbabhaum Bhattacharya at Puri. Sri Gouranga at first told 
Sanatan with his wonted humility, — T am a mad man and 
Sarbabhaum took my ravings to be true. I don’t remember now 
my ravings at that time, though your company may help my 
memory. Naturally I am unable to grasp the meaning of things, 
but the company of men like you enlightens my mind.’ Then to 
satisfy his disciple’s curiosity, he gave the desired for interpreta- 
tions to the amazement of Sanatan. These exhibit a feat of 
learning, not less remarkable than the wonderful sense-develop- 
ments of Sanskrit words, which from contexts in a single Shloka 
can each be made to yield a number , of difierent meanings. 
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Sanatan was permitted to stay with Sri Gouranga 
until the latter shortly after his discussions with Prakash- 
ananda left Benares. At parting Sri Gouranga repeated 
his command to Sanatan, — ''You go to Brindaban. Your 
two brothers have already gone there.’’ But this was not 
all. He had another charge to give to Sanatan. This 
has nothing to do with preaching and propaganda work, 
but this shows the inner man — the real man within him. 
Hs requested Sanatan, — 'Tf my poor Bhaktas, whose 
tattered cloth and water-pot are their sole belongings, 
come to Brindaban, look after them.”^ We feel as if 
Gouranga’s eyes were full of tears when he expressed this 
deep concern of his loving heart for his poor Bhakta 
pilgrims who might be visiting Brindaban at the time or 
after. Sanatan was now himself a poor pilgrim. Yet 
Gouranga charged Sanatan with this onerous though 
humanitarian duty. Because Brindaban was a Jungle at 
that time and Gouranga could not forget his poor unknown 
Bhaktas who would be strangers there, and because 
Sanatan was the man available then to bear the burden,— 
not of course by any material means but simply by his 
exemplary life. 

Brindaban is now a town, yet we wish there be holy 
men to take Sanatan’s place to carry out the holy wishes 
of Sri Gouranga even now. For, there is need of it at 
.’Brindaban of these degenerate days to save pilgrims from 
difficulties as well as from the dangers of corrupt influences. 





CHAPTER III 


SRI GOURANGA^S EIGHT LESSONS. 


The following verses are Sri Gouranga’s own com- 
position and are valued most for the lessons they convey 
to the earnest soul which aspires to reach God,— 

I. 

qfttq^ 

' 'Victory to Sri Krishna Sankirtan (Singing of 
Krishna’s name and Lilas) ! It cleanses the miror of the 
mind, it quenches the great forest-fire of the world. It 
is the moonlight to the lilies of w^elfare, it is the very life 
of spiritual knowledge, it raises the ocean of bliss, it gives 
the taste of necter at every step, it bathes the whole soul 
(in delight).” 

One of the chief elements or rather the chief element 
of worship through Bhakii is singing of God’s name. 
When it is congregational singing it is Sankirtan, other- 
wise Kirtan. Sri Gouranga has laid the greatest stress on 
Kirian and Sankirtan as the only means of spiritual wel- 
fare and the only thing necessary in the present age {Kali 
Yuga) when men are generally unfit, physically and 
mentally, for Yoga, Jnan or Karma. Loud chanting of 
God’s name brings good not only to the man who does 
it, but to others also who hear it even from a distance. 
Sri Gouranga invites all to do this and describes the best 
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results obtained from it. As he tells us, everything 
which a spiritual aspirant may wish for, is there. 

II. 

w^TfTOT 5T i 

wfiT 

^Tg^Tir: n 

"'O Lord, you have assumed many names, and endowed 
them all with your full powers ; there is also nO' particular 
time for remembering your names, — ^such is your mercy 1 
Yet such is my misfortune that I have got no love for 
your names. 

In the Hindu shastras many are the names given to 
God, Hari, Krishna, Ram, Durga, Kali, Tara, Shiva and 
so on. There is no difference between the name and the 
person named. If God is Sat-ChiUAnanda, His name is 
so too. When a man recites or chants the name of God, 
it always brings to his mind the conception of SaUChit- 
Ananda that lies in the meaning of the name. A man 
can choose any name to his taste, can chant it any time 
he likes, and thus can feel the power hidden in the name. 
But the drawback is the want of attraction on the part 
of the worldly man for this blissful thing. Sri Gouranga 
personates s, such a man, laments his lot, suggests how un- 
fortunate he is, and what he should do. 

^ ; r w I 

cf) Hari is best sung by him who is 
humbler than a straw, more forbearing than a tree, and 
who does not desire honour himself but gives honour (to- 
others). ■ 
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A straw does not retaliate even when trodden down ; 
.a tree does not retaliate, nor does it fail to give fruit and 
shade even to the man who is cutting it down ; ag^in a 
tree does not beg water of any body even when it withers 
away. Such, says Sri Gouranga, should be the charac- 
teristics of one— forgiving and forbearing, even doing a 
good turn to him who thinks and does evil— who wishes to 
win God by chanting His name-^ 

IV — ^ if ^ I 

lyord, I have no desire for wealth, for men, for 
heautiful women, for (the gift of) poetry. But I pray that 
from birth to birth my motiveless devotion to you con- 
tinues.^’ 

People generally pray to God for gifts— physical, 
mental, material. But none of these things should sully 
the devotion to God, for otherwise it becomes an instru- 
ment of barter. Devotion must be absolutely motiveless. 
Sri Gouranga teaches here that a man need not care for 
birth and death, provided Bhakti does not suffer, for 
Bhakti is the elixir of life in all circumstances. 

1 These are on a par with the tenets of Lord Buddha and in 
some respects superior to those of Jesus. The author of Chaitanya 
Chari tamrita exclaims, “Hear ye, all men, I declare with uplifted 
arms, — ‘Do ye w^ear round your neck the garland (of the flowers) 
-of this verse threaded on the string of (Hari’s) Name. By the 
command of the I/ord, put this verse (the instructions) into 
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'‘O son of Nanda, I am your servant, I am fallen in 
the terrible ocean of the world. Be you kind enough to 
consider me as the very dust of your lotus feet.'’ 

Sri Gouranga teaches here what a real Bhakta thinks 
of himself, — that is, that he is never safe and is always 
liable to be tossed by the waves of worldly illusion, and 
so he should cling to the feet of God as the greatest of all 
shelters. Another thing to be noticed here is that Sri 
Gouranga addresses Krishna as ''One born of the body of 
Nanda ( Everybody knows that Krishna was 

born of Basudeva and Devaki, and was only brought up 
by his foster parents, Nanda and Jashoda. One story 
speaks of simultaneous births of one son to Basudeva in 
Mathura, and another to Nanda in Gokula. When 
Basudeva brought and laid his owm son by the new-born 
babe of Gokula, the former merged into the latter. After 
some years the Basudeva-Krishna (not Nanda's Krishna) 
came back to Mathura. Nanda's Krishna may go behind 
the screen after His manifest Brindaban Lila, but never 
leaves Brindaban. Another theory is that there were 
actually two Krishnas who flourished at different times.^ 

VI— i 

-wftTSffh II 

"O Eord, when will your name cause streams of tears 
to flow from my eyes, and my voice to be choked with 
emotion and my hair to stand on end (in delightful sensa- 
tion)" ! ^ , ?- 

Sri Gouranga here ^ describes the signs that appear on 
- pei:^:to of a true Bhakta. .These are natural and come 
5ite of his attempt to pteveirt them. 
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VII— i5Tf5iF , 

sr^fcf fij^f ^ ^ II 

‘"(Alas! Alas!) One moment to me is like an age, 
my eyes are flooded with pouring rain of tears, the whole 
world is a void to me,— all this for separation from 
Gobinda.’’ 

This is a picture, but only a faint picture, of his 
own condition when Sri Gouranga was doing his Gamhhira 
Lila during his last twelve years at Puri. This is a 
picture of what a lover of God, whose Bhakti has now 
developed into Prema, feels like and becomes like. Sri 
Gouranga teaches what God’s separation means to His 
lover. 


VIII — few 

'^(Radha says to her companion, O friend), whether 
He (Sri Krishna) embraces me and makes me His slave, or 
crushes me down or chooses to keep company with others 
(discarding me), — He is ever the Lord of my heart and 
none else 1” 

This is yet another picture of Sri Gouranga’s own self 
in Gamhhira. There we find him as Radha. What He 
teaches here should be the proof of unadulterated and 
unadulterable love. This love not only looks for no 
return, but cannot be afiected in the least by indifference 
on the side of the object of loye. This is complete 
surrender to the God of Love. 


APPENDIX. 



Two Krishnas ? 

Rai Bahadur Purnendu Narayan Sinha, M.A. B‘ 
the author of “Chaitanya Katha”. etc. and a follower of 
Sn Gouranga, in a published article of his, supports the 
theory of two Krishnas on the following grounds,— 

_ I. Proofs in connection with the appearance of 
PCrishna on earth, — 

(1) Rupa Goswami wrote a drama combining 
the Ltlas of Sri Krishna at Brindaban and Dwarka. 
Sri Gouranga, coming to know of this, directed him 
not to do so, asserting that the Krishna of 
Brindaban is separate from the Krishna of Mathura 
and Dwarka. 

''Krishna of the Yadu family is not the same 
as the Krishna of the milk-man family. The latter 
I never leaves Brindaban and g'oes anywhere else.’^ 

(2) The above view is derived from a verse of 

' Yamal Tantta ( which says,~ 

xrr: 1 

^ it 

The Krishna of the family is one and 

the full Krishna is, another. The full Krishna 
never leaves Biindaban, never goes anywhere else.^’ 
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(3) Vishnu Bhagabat (known as Srimad Bhaga- 
bat Canto I, Chap. 3) mentions twenty-three 
Avatars. Besides, it describes the origin of Rishis, 
Munis, Gods, Prajapatis, etc. .The twenty-three 
Avatars include Krishna and Balaram who are 
stated as born in the Yadu clan, and who destroy 
the sins of the world, 
the Bhagabat says, 


Immediately following this 

'‘These are part manifestations of Purusha, but 
Krishna is God Himself.’’ 

[Purusha^ means the Lord of a Brahmanda 
or a world (solar system). ^Bhagaban’ 
means the Supreme Brahman with attributes 
( m ) in whom is manifested the Infinite Great 
Brahman ( ) . Therefore the part manifestations 
are those of a Bord of a particular Brahmanda (a 
solar system), while Bhagaban is the manifestation, 
of the Infinite Great One ( I 

(4) The same Srimad Bhagabat, in Canto XI,, 
Cap. 5, makes mention of the Krishna born in 
Dwapur Yuga, and the formula of His worship is 
this, — "Salutation to Bdsudeva, salution to 

Sankarshana, salutation to Pradyumna, salutation 
to Aniruddha, salutation to Rishi Narayan, saluta- 
to to Purusha W:, 

im:, w:) 1 

Bdsude'va and Sankarshana are the sons of 
Biasudeva ( ). Pradyumna is one of Sri 

Krishna’s sons and Aniruddha is Pradyumna" s son. 
They combined are the Chatur Vyuha or 

the four-fold body. The inner meaning of this 
Chatur Vyuha is this. In any one Brahmanda,. 
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Basudeva is the controller of the minds of all, 
Sankarshana is the totality of the Jivas, Pradyumnu, 
represents the principle of the plan on which the 
Brahmanda As ran, and Anituddhti represents the 
energy which practically carries out the plan. The 
Krishna (BSsudeva) of these Chatur Vyuha is the 
Then about Rishi Namyan, of 
in Maha Bharata, Devi Bhagabat 
his body entered Sri 
Then, Purusha 


Krishna of Dwarka, 
whom it is said 
and other books that in 
Krishna to do His earth-life work 
means the Tord of a Brahmanda (Togos of a system). 
This proves that Srimad Bhagabat, in the paii 
referred to, speaks of Basudeva Krishna. 

(5) In that Chapter again of Srimad Bhagabat, 
we hnd mention of the Krishna who is to be wor- 
shipped in Kali Yuga. The formula of his worship 
differs from that of the Krishna of the Dwapiir 
Juga quoted before, and is this,— 

The followers of Sri Gouranga interpret this 
verse as referring to him as the God to be wor- 
shipped in Kali Yuga. But Sridhar Swami, an 
accepted authority on Srimad Bhagabat in his com- 
mentary, says that Krishna is here referred to as 
the God to be worshipped in Kali Yuga. There- 
fore we come across two Krishnas^ one of Maba 
Bharta who is admitted on all hands as belonging 
to Dwapura, and the other of Kali Yuga. 

Proofs in connection with Krishna’s Lilas. 

■ : In Srimad Bhagabat we find that, during the 
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boyhood Lilas of Sri Krishna, the cowboys were 
born and died several times. 

(1) Aghasura devoured all the cowboys includ- 
ing Sri Krishna. Krishna revived them all, and 
with them all, came out. of the stomach of the 
demon. 

(2) Brahmi spirited away the Gopas and res- 
tored them after a year. 

(3) By drinking the poisoned water of the Kalia 
pool the cowboys and the cows died. Sri Krishna 
afterwards revived them. 

Then follows the killing of the demon 
Pralamha Asura by Sri Krishna. Up to this event 
there is no mention of Krishna as a lover of the 
Gopis. But after this we find an account of some 
physical disturbances in Brindaban, such as the 
forest fire ( ) and clay rain ( ). The 

rain is followed by the advent of a most charming 
autumn, the spring of the sentiment of love in 
the hearts of the Gopis and their search for a 
lover. Then they go to worship Goddess Kaiyayani 
Durga for the fulfilment of their object. They wor- 
ship the Goddess for one month with great earnest- 
ness and offer this prayer, — 

f trfci ^ ifTr: 11 

“0 Katyaymi, 0 Maha Maya/ O Maha Yogini, 
O Great Goddess, O Debi, give me the son of 
Nanda (Sri Krishna) Tor my husband. I bow down 
to Thee.’’ 
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At the end of their month’s prayer, white they 
were bathing in the Jamuna, Sri Krishna comes and 
stealthily takes away their robes left on the bank 
and gives them a promise of union with him on. 
some autumn nights. 

(4) The question new is, — ^When was this pro- 
mise fulfilled? Was it in that very autumn? No.. 
Between the promise and its fulfilment, death had 
removed the then Gopas and Gopis from the earth. 
But during this interval we find the growing pre- 
paration of a new Brindaban. This new Brindaban. 
was founded on love. How was this Brindaban: 
of love being created? 

First, — Sri Krishna goes to the place of a 
sacrificial ceremony ( ) of the BTahmins and. 
begs for food for the hungry cowboys. The: 
Brahmins refuse to give him anything before the 
ceremony is finished. But the wives of the Brahmins 
bring food and give it to Sri Krishna, and also* 
surrender their hearts to Him. By this He proves 
the utter hollowness of outward ceremonies, and the 
supremacy of love. 

Secondly, — ^W^hen the season for the ceremony 
called Indror- Yajna ( ^ ) and for the worship of 

other minor gods comes, Sri Krishna protests 
against the holding of these ceremonies, because 
they are not necessary. He advises the people, 
ly'instead of worshipping Indra and others, to offer 
. t" 1 . . their; presents to.the 'Gobardhana hill which with its 
' : f ^ surrounding .lands;, provides pastures for the cows, 
and are therefore, the mieans of preserving the lives 
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of the milkmen. This is done. Indians Puja being 
stopped, he in anger sends down rains, which con- 
tinue incessantly for some days and nights, in order 
to drown the people of Btindaban, vSri Krishna 
saves Brindaban by holding up the hill under which 
the people find shelter. Brahm^ (the creator God) 
now appears on the scene and says, — ^Trom now 
Brindaban is beyond the jurisdiction of the gods. 

Sri Krishna Himself is now the Bord of Brindaban.'" 

The new Brindaban is now out of reach of the 
mandatory and prohibitory rules ( Mh) 
of religion. It is now the kingdom of love. 

(5) Immediately after the preparation of the 

ground for the new Brindaban, we meet with an 
account of all the then Gopas and Gopis being 
drowned in the Brahma Hr ad and tran- 

sported to the heaven of Brahma Loka, It clearly 
proves the end of their earthly careers at that 
period. Of course, there is the story of their return 
to earth again. But this did not happen in their 
same bodies, — ^they had to take birth again. Then 
we find all of a sudden the description of a beauti- 
fy ful autumn again (without the mention of previous 

I summer and rains) and preparation for the great i 

j Rasa ; 

(6) If there is any meaning in these repeated 

births and deaths of Sri Krishna and the Gopa-Gopis, j 

then it is at least this that he appeared and dis- j 

appeared several times, though it is difficult to say ] 

if in the same body. But it distinctly shows that ] 

the B^sudeva Krishna, i.e. the Krishna of Maha 


i 
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Bharata is not the same as Krishna, the lover of 
the Gopis. 

(7) The Devi Bhagabat speaks of Krishna as 
possessing the body of Rishi Narayan, hut noth^^ 
of the Krishna the lover of the Gopis. Srimad 
Bhagabat (Canto III, Chap. 2) also speaks of this 
Rishi Narayan-Krishna, The Maha Bharata tells 
us nothing about Krishna the lover of the Gopis. 
This has been proved by Bankim Chandra in his 
'Krishna Charita/ Had there been a Gopi-lover 
Krishna at that time, Shishupal, his sworn enemy, 
would not have spared mentioning it in his famous- 
diatribe against Sri Krishna. In the entire Maha- 
bharat we only come across for once the word. 
"Gopi Jana Priya (dear to the Gopis)” as an 
adjective of Sri Krishna during the episode of 
Droupadi’s humiliation at the court of Duryadhana. 
But the real import of this phrase is that the charm- 
ing boy Sri Krishna was liked by the women who 
are naturally fond of children. There are many 
events mentioned in the Maha Bharat on the occasion 
of which a reference could be made to Sri Krishna 
as the lover of the Gopis. That there is no such 
reference is because nothing was known at that 
time of Sri Krishna’s Gopi-love, It proves that 
the birth of the lover-Krishna in Brindaban was an 
event of later date. ^ ^ 






■■ ' ^ 




• . ■ I 



ERRATA 

-iJ 

1 

Page 

Line 

For 

Read 

33 

27 

Marvelous 

Marvellous 

40 

13 

seats 

sects 

r 

31 

tntelry 

tutelary 

42 

16 

one 

one for . 

94 

II 

direct 

directly f 

102 

31 

alone 

alone’’ 1 

III 

4 

consumption 

' ' ' ’ ' ' ' 't' 

consummation 

142 

19 

unconsciousness 

unconscious 

144 

■ 5 

consumption 

consummation 

167 

6 


LiIvA avatar (heading) 

185 

9 


jj 

192 

i 

6 

new 

nO'W ' 1 

k- 

}'■ ■■ ; 

I 




i 

i 







AUTHOR’S OTHER WORKS 

' ^-sc., St. j 

College, Hainital, U. P ) 


Mysteries of 


SOLVED 


(Through Bhagahai 

Re/1.8. 


uropean Press. 





It®1^fw 

( ^. artfiT is IR[> I ^ 

■st^ iilte® Jrr«r its c^irt^^'s ^gfwi ^^— 

e 8 » ^ ^ 13 ! I 


The Amrita Bazar Patrika — * * ♦ (the author) has presented 
to the Bengalee reading public a fascinating biography which 
reads like a romance. * ^ * 

The Englishman — ^Upasika Charit’ gives for the first time a 
connected story of the many-sided activities of Madame Blavatsky* 
— activities which have benefitted India both directly and indirectly. 

* * * Some Chapters are devoted to the elucidation of the- 
principles enunciated by Blavatsky in her great works. Chapters- 
12 to 14 contain a vivid description of her work in India. The- 
book covers a wide field- * * * 

The Forward—* * * During the period covered by the scope 
of this book great religious and political movements violently 
agitated the stagnant placidity of the contemporary Indian life^ 
and the learned author with the instinct of a true biographer, 
has not failed to view his subject in its wider perspective anS 
broader significance. * * * 
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